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FOREWORD 


Just at the time when Arthur Buehler's manuscript was going to 
the press an international conference on Baha’uddln Naqshband 
took place in Bukhara, Uzbekistan. At the large shrine of the four¬ 
teenth-century saint, scholars from Uzbekistan, Kazakhstan, and 
Germany gathered to discuss the relevance of KhwSja Naqsh- 
band's teachings for present-day Uzbekistan. The Central Asian 
scholars rightly considered the emphasis that the Naqshbandiyya 
put on silent remembrance of God and on the practice of khalwat 
dar anjuman suitable for modem life. To turn one's heart in full 
concentration to the Divine Beloved while working in this world 
for the improvement of society seemed to them an attitude that 
could help them master the different and difficult tasks that mod¬ 
ern people face. Therefore, almost every speaker dwelled upon 
the adage dast be-kdr, dil be-ydr —“The hand at work, the heart 
with a Friend"—a saying that is written in various calligraphic 
styles around the walls of the library where our meeting took 
place. 

In an area where people lived for seven decades under a regime 
that allowed no religious activities whatsoever but where some 
of the sufi lineages secretly continued their work to preserve the 
Islamic heritage, this impressive attempt at integrating Naqsh- 
bandl teaching into the modem world shows the strength of the 
Naqshbandl order. Six hundred years after the death of its 
founder it has lost nothing of its vigor. Rather, it has not only 
been growing steadily in its place of origin and in Central Asia 
in general; but it also influenced Mughal India and increasingly 
the Near East as well. The late Turkish prime minister, Turgut 
Ozal, a follower of Khwaja Baha’uddln Naqshband, contributed 
largely to the restoration of the shrine. Once dilapidated, it is now 
an attractive building surrounded by a rose garden, and it is 
equipped with a library and meeting hall. Pious men and women 
regularly visit the tomb of the founder, circumambulating coun¬ 
terclockwise the small cubic stone building thrice while reciting 
their prayers. They may take a drink from a fountain beneath a 
huge tree, the water of which is considered holy and wholesome. 

While listening to the discussions of the pious Uzbeks about 
the necessity of a “Naqshbandl approach" to the contemporary 
world, we also observed that the number of publications about 
the order in Europe has grown amazingly during the last few 
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decades. We can mention only a few outstanding examples here. 
A major sourcebook compiled by M. Gaborieau, A. Popovic, and 
T. Zarcone after a 1989 congress devoted to the Naqshbandiyya 
was published in Istanbul; the studies of Jurgen Paul discuss the 
political implications of the order and its role in Central Asia; and 
Fritz Meier of Basel, the author of many indispensable works on 
medieval Central Asian sufis such as Najmuddln Kubra, Abu 
SaTd-i Abu’l-Khayr, and Baha-i Valad, has recently devoted sev¬ 
eral articles and an important book to the inner life, the theology, 
and the psychology of the Naqshbandiyya. It seems that the quiet 
but intense inner way of this order, which “begins where other 
orders end," is proudly claiming to be better suited to a modem 
mind than the ecstatic flights and sometimes strange behavior of 
some of the older orders. Averse to dance and music, the sober 
Naqshbandls' way of life seems to appeal more to practically 
minded people than does the emphasis on poverty, otherworldli¬ 
ness, and rapture found among certain other lineages—as much 
as the lovely music of the Chishtls and the whirling dance of the 
Mevlevls attract beauty-loving souls. Was not the first Naqsh- 
bandl sufi, whom I encountered more than forty years ago in An¬ 
kara, a highly successful business manager who took his strength 
from his nightly vigils and regular meditation? The success of 
the Naqshbandiyya in the west, especially that of the Khalidiyya 
branch, is remarkable. One of the members of our delegation to 
Bukhara was a German lady doctor, a brigadier in the army who 
was an active follower of the widely known Naqshbandl Shaykh 
Nazim, from Cyprus. 

Given these observations, it seems that Arthur Buehler's book 
comes just at the right moment. His original aim was to study 
the role of the Naqshbandl shaykhs in contemporary Pakistan, 
especially in the Panjab, but the book has outgrown the author's 
first goal. Thanks to his contacts with a number of masters and 
the perusal of numerous hitherto unknown manuals and treatises 
in Arabic, Persian, and Urdu, he has traced the rules of succession 
and the inner journey in a fascinating way, concentrating on the 
role of the shaykh vis-a-vis his disciples, upon whom the shaykh 
concentrates his inner powers. Buehler shows the changes that 
have taken place in the last century among the Indo-Pakistani 
branches of the order and discusses the most difficult feature of 
the Naqshbandl theories and practices, namely the inner growth 
of the seeker's soul during his wandering through the latifas, the 
spiritual fine points, in a kind of helezonic upward-and-inward 
movement. 

I am convinced that the author's analysis of both the theoretical 
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and the practical aspects of the Naqshbandiyya, including their 
role in the present-day Panjab, will lead to a better understanding 
not only of this order but also of some important aspects of Paki¬ 
stani religious life as well. 

Annemarie Schimmel 
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EDITOR'S PREFACE 


The fascination with sufi spirituality of both the general public 
and the professional scholars has been important to the develop¬ 
ment of Islamic studies in the West. This series has contributed 
several significant works to sufi studies that are founded on origi¬ 
nal yet accessible scholarship, based both in texts and on field 
work. Earle H. Waugh's pioneering The MunshidTti of Eqypt: Their 
World and Their Song (1989) explored the world of sufi singers. 
Then Th. Emil Homerin traced the fortunes of the saint cult of a 
great medieval Egyptian sufi in From Arab Poet to Egyptian Saint: 
Ibn al-Fctrid, His Verse, and His Shrine (1994). And Valerie J. Hoff¬ 
man has given us a new way of thinking about Islamic mysticism 
in her major work Sufism, Mystics, and Saints in Modern Egypt 
(1995). 

Now we have Arthur F. Buehler's study of the sufi master as 
mediating agent in Indian NaqshbandT sufism. Sufi Heirs of the 
Prophet probes the relatively little known area of sufi leadership 
traditions and styles. The Muslim community—known as the 
Umma—is a charismatic community that both represents and 
embodies Muhammad's authority as founder and, through the 
cultivation of his Sunna (teachings and deportment), his continu¬ 
ing inspiration. This study reveals many important dimensions 
of how sufi shaykhs represent and embody the Prophet, whether 
as spiritual directors, as in traditional sufism, or, increasingly in 
the twentieth century, as mediating presences that enable Mus¬ 
lims to pursue a spiritual path within the conflicting and con¬ 
tending pressures and institutions of modem life. This study, 
based on historical records and field investigations, will be of in¬ 
terest not only to historians of sufi teachings and practices; it will 
also appeal to social scientists wanting to understand the struc¬ 
tures, dynamics, and processes of sufi communal life today. 

Frederick Mathewson Denny 
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In this study I explore the development of the Islamic institution 
of sufism in general and in particular the exercise of personal 
authority in one international sufi lineage, the Naqshbandiyya, 
named after Baha’uddln Naqshband (791/1389), who, among 
other things, pioneered spiritual practices. He is buried near 
Bukhara in present-day Uzbekistan.' This lineage later became 
known as the Naqshbandiyya-Mujaddidiyya (often abbreviated 
Mujaddidiyya) after an influential reformer, the Indian Ahmad 
Sirhindl (d. 1034/1624), known as the "renewer" ( mujaddid ) of 
the second Islamic millennium. The Naqshbandiyya exercised 
leadership by modeling themselves after the most compelling of 
personal Islamic symbols, the Prophet Muhammad. Linked to 
Muhammad through a spiritual genealogy, traveling the same 
inner path as the Prophet, and exemplifying the Prophet in every 
thought and action, Naqshband! shaykhs (Arabic literally, 
"elder"; Persian pTr) were thought literally to embody him. As 
obedient disciples modeled themselves after their mentors and 
confirmed the Prophetic reality through spiritual practice, the 
Naqshband! heirs of the Prophet spread throughout the world. 
Their sufi communities became replicas of the paradigmatic sev¬ 
enth-century community of the Prophet and his Companions. In¬ 
dian Naqshband!-Mujaddid!s, by effectively implementing the 
system of underlying, mostly unconscious conceptual patterns 
(an "Islamic paradigm"), made an impact on social action far be¬ 
yond their small numbers and limited popularity. 

In this continuity of purpose, significant changes occurred, rep¬ 
resented by three overlapping configurations of personal author¬ 
ity—teaching-shaykhs, directing-shaykhs, and mediating- 
shaykhs—among sufi masters. These three types of sufi shaykh 
utilized various sources of authority—lineage, spiritual traveling. 


'When two dates or centuries are juxtaposed, the first is the Islamic lunar hijrT 
date followed by a slash and the Common Era date. When a century is written 
out, only the Common Era date will be used. All date conversions were calculated 
with Professor John Woods's "Taqwim" software, using Julian equivalents for the 
hijrJ era up to 4 October 1582 and Gregorian equivalents thereafter. Except for 
technical discussions and post sixteenth-century developments I use Naqsh¬ 
bandiyya to designate the Naqshbandiyya-Mujaddidiyya. 
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acting as a Prophetic exemplar, and transmission of religious 
knowledge—to mediate the various divine-human, interper¬ 
sonal, and sociopolitical dimensions of Muslim society. At the 
nexus between the divine and human, sufis, as veritable heirs of 
the Prophet, occupied a borderline, "liminal" position from 
which they endeavored to re-create the ideal community of the 
Prophet and his Companions and to act as intermediaries in 
mundane concerns, just as the Prophet himself had done. 

Sources of authority, varieties of sufi guides, and the shifting 
processes of mediation integrally interconnect with inner spiri¬ 
tual practice that virtually defines who is and who is not a Naqsh- 
bandl (or MujaddidI), who is or is not a directing-shaykh, and 
who is and who is not a mediating-shaykh. Spiritual practice, a 
topic often ignored by historians, sociologists, and anthropolo¬ 
gists, vitally interacted with historical processes and sociocultural 
dynamics in Muslim societies. This is so because any paradigm is 
both an underlying conceptual framework and a set of agreed- 
upon techniques to verify and confirm it. 2 The "Naqshbandl par¬ 
adigm" had its shared practices which "generated knowledge" 
for those who went on a spiritual journey under the guidance of 
a directing-shaykh. A transformed understanding of the earthly 
world when they returned from spiritual journeys allowed 
Mujaddidls to unite spiritual experience and worldly action and 
propelled many of them into influential positions in the Muslim 
community. As Victor Turner's antistructure is the "hidden foun¬ 
dation" of structure, the commanding positions in Muslim socie¬ 
ties occupied by NaqshbandTs (historically verifiable) point to 
extensive but unseen transformation processes (historically un- 
verifiable) that have occurred. 3 

These spiritual experiences, as well as other aspects of the 
"Naqshbandl paradigm," do not lend themselves automatically 
to categorization as material or spiritual, legal or mystical, shari'a 
or tariqa, orthopraxy or orthodoxy, cosmology or credal dogma, 
or spiritual practice or daily life. The NaqshbandTs as consum¬ 
mate mediators in society, however, were able to integrate these 
diverse, apparently conflicting aspects of experience into a coher¬ 
ent religious practice for large numbers of people over the centu¬ 
ries. Their early success in India, Central Asia, and Turkey and 

TTiose who use the term paradigm generally acknowledge the first aspect (often 
reduced in popular usage to a theory, any theory) but neglect the second. ''Men 
whose research is based on shared paradigms are committed to the same rules 
and standards for scientific practice" (Thomas S. Kuhn, The Structure of Scientific 
Revolutions , p. 11). 

'See Turner's Dramas , Fields, and Metaphors: Symbolic Action in Human Society. 
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later in the entire Islamic world indicates that their practices har¬ 
monized well with both the sociocultural milieu and the concep¬ 
tual framework underpinning the Islamic worldview. Their 
prominence over centuries demonstrates that NaqshbandT 
shaykhs continued to maintain the delicate balance between so¬ 
cial mediation and acting as transformative presences, veritable 
"masters of the heart." 

Many years ago I left California to see the world and reached 
Egypt, where I spent the next two years before going to Yemen 
for three years. By then I had become enamored of the Arabic 
language and its dialects, but I still knew little about the Islamic 
tradition. Then another unexpected turn led to Harvard Univer¬ 
sity, where I specialized in the study of sufism under the guid¬ 
ance of one of its foremost experts. Professor Annemarie 
Schimmel. Since Professor Schimmel had done much work in 
Indo-Pakistan, learning Urdu in Pakistan was a logical next step 
for me, and I left Harvard for Lahore in October 1987. 

The following spring, in the Northwest Frontier Province, I 
made the acquaintance of Mubarak Sahib, the first NaqshbandT 
shaykh and the first sufi I had encountered in Pakistan. The way 
to his sufi lodge was about as direct as my path to the study of 
sufism, and one might well wonder why anyone would go to visit 
a sufi almost six hundred kilometers from Lahore when one 
could find hundreds of sufis nearer to hand. I had been asking 
Pakistanis if they knew someone who taught a contemplative dis¬ 
cipline like the sufi mystics I had read about in my studies. In 
their minds this question usually translated into the whereabouts 
of a "genuine pir" (haqTcjT pfr), and they were unable to help me. 
The assumption behind this, as I realize all too clearly now, was 
that I expected a sufi to be a mystic. Finally, through two leads, 
one from an Iranian in Islamabad and another from a Pakistani 
scholar in Multan, I learned of a sufi in the hinterlands of the 
Northwest Frontier Province. 

At that time, the male dress code outside Peshawar still in¬ 
cluded a submachine gun, a bandolier, and a pistol. Undaunted, 
I proposed a three-week independent study program to the direc¬ 
tor of the language program in Lahore and was granted a three- 
week leave. Two months later I arrived in the Northwest Frontier 
Province with a letter of introduction and the name of someone 
who would conduct me to the shaykh. When I found him, he did 
not give me a warm reception. After a mild interrogation, my 
would-be liaison informed me of the dangers of traveling in tribal 
areas where the only government was the individual and unpre¬ 
dictable armed tribesmen. In addition he was not eager to take 
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on the burdens of protecting me on the road or incurring the 
displeasure of his shaykh if I proved to be non grata. He told me 
to come back. 

Later in the week he finally agreed to make the long journey to 
the shaykh's lodge, passing fortress-houses with rows of strategi¬ 
cally placed slits in the walls along the way. We arrived late one 
afternoon. Shaykh Mubarak Sahib, after shaking my hand and 
giving me a big hug, read my letter and gave me permission to 
stay. While I was there, he and everyone else were too busy with 
more important business to answer my elementary questions, so 
I was left in the odd position of observing sufi activities, some 
of which I briefly read about but never witnessed, without any 
conceptual or experiential frame of reference to organize my ob¬ 
servations. The lodge was designed for disciples to spend time 
with their shaykh to learn and refine their spiritual practice and 
to receive amulets and cures; it served also for the learned to dis¬ 
cuss fine points of Islamic law. It was clearly not a place for out¬ 
siders to study sufism. 

When I returned to Pakistan a year later, I spent the next two 
years (1989-1991) gathering books about the Naqshbandls, 
whose puzzling practices I had witnessed. In Lahore there were 
qualified scholars and extensive book collections for investigating 
the Naqshbandiyya during the nineteenth century, because more 
Naqshbandl activity had taken place in colonial Panjab than in 
any other region in the world. I visited prominent and also not- 
so-prominent Naqshbandl lodges, mainly in the Panjab, but as 
it turned out, Mubarak Sahib's lodge was the only one where I 
witnessed Naqshbandls practicing the spiritual exercises accord¬ 
ing to the long-established Naqshbandl-Mujaddidl tradition de¬ 
scribed in the books. 

It soon became apparent that directing-shaykhs in Panjabi 
Naqshbandl lodges had been supplanted by what I decided to 
call "media ting-shay khs," that is, shaykhs who had abandoned 
the spiritual practices and display of spiritual energy used by 
their directing-shaykh predecessors. To pinpoint when this shift 
occurred in any given lineage is impossible, since traditional 
Indian sufi materials do not tell us. All that can be reasonably 
ascertained is whether or not a certain shaykh acted as a direct¬ 
ing-shaykh, that is, whether a shaykh advised his disciples on 
fine points of practice. If one can find questions or answers con¬ 
cerning established Naqshbandl spiritual practices and phenome¬ 
nological evidence of spiritual energy transference in collected 
letters or the published discourses of the shaykh, one can be rea¬ 
sonably certain that the shaykh taught Naqshbandl practices, but 
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the lack of such evidence does not prove the opposite. In other 
words with textual evidence one might be able to verify that a 
deceased directing-shaykh was a spiritual director, but there is 
no way to verify that Naqshbandl practices had been abandoned 
by a deceased mediating-shaykh on the basis of traditional writ¬ 
ten evidence or its lack. 

Near the end of my two-year research trip I came across a 
twenty-year collection of monthly magazines from a group led 
by a prominent pre-independence Naqshbandl shaykh named 
Jam5‘at ‘All Shah (1841-1951), who had been selected as the 
Leader of the Muslim Community in 1935. This kind of detailed 
printed material had no Indian sufi precedent before the twenti¬ 
eth century. It provided ample evidence that Jama‘at ‘All was a 
paradigmatic mediating-shaykh, an entirely new kind of Naqsh¬ 
bandl leader. Although there had been hereditary shaykhs and 
shrine caretakers whose primary function was mediatory and 
who were not known to have taught involved spiritual practices 
with transmission of spiritual energy, they are not mentioned in 
Naqshbandl literature. The fortunate discovery of the magazines 
allowed me to use Jam3‘at ‘All as a case study of what was taking 
place at a time when colonial Panjab was vibrantly alive with 
Naqshbandl revival activity. 

The transformation from directing-shaykh to mediating- 
shaykh is only rivaled in magnitude of change by the earlier shift 
from teaching-shaykh to directing-shaykh in the tenth century. 
But throughout this change one consistent thread continues in 
the Naqshbandl style of juristic sufism: the conscious striving to 
duplicate the Prophetic model, inner and outer, centered on a 
living heir of the Prophet within a "charismatic" community. 
Whether directing-shaykhs or mediating-shaykhs, Naqshbandl 
shaykhs engage the hearts of their disciples aspiring to achieve 
intimacy with God. In this enterprise these spiritual guides prove 
themselves to be eminently resourceful "masters of the heart." 

The largest share of my fieldwork was taken up by a never- 
ending search for sufi materials scattered in countless private and 
public collections all over Pakistan and India. The key to what 
books had been written and where they were located rested in 
one person, Hakim Muhammad Musa Sahib, a veritable living 
bibliographical database and living authority on sufism. Hakim 
Sahib is a sufi who practices Greek ( yuMni) medicine. I would 
visit him a couple times a week at his clinic/pharmacy, where he 
presided over a mixed audience of scholars and writers while a 
steady stream of patients filed in and out. In the midst of simulta¬ 
neously following three conversations and writing prescriptions, 
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he would assign me tasks, ostensibly meant to track down books 
around the city of Lahore. When I completed these errands I 
would report back, and he would give me another set of assign¬ 
ments. After about a year these errands involved going out to 
rural Panjab and the Northwest Frontier Province. Although I did 
not appreciate it at first, ignorantly thinking only in terms of 
books, I ended up in places where I would never have gone other¬ 
wise—Qur’an schools, mosques, and even a cloth shop. Many 
times I did not find the books that were supposed to be there, but 
I learned a great deal about the culture and religion of Muslims 
living in the Panjab. 

The source material by and for the Naqshbandls is in Arabic, 
Persian, and Urdu. Most of it is in Lahore, the cultural and liter¬ 
ary capital of western Panjab. It falls into three general categories: 
hagiographical literature, collections of letters written by sufis, 
and recorded sufi discussions. Hagiography predominates in In¬ 
dian sufi literature; the latter two categories are usually edited 
and embedded as separate sections in hagiographical works. 
When that happens, the complete primary source frequently be¬ 
comes unavailable, and the hagiographical version becomes the 
authoritative compilation for posterity. 

The limitations of hagiographical sources are aptly described 
by Amadou Hampate Ba, the African disciple and hagiographer 
of a Tijanl sufi named Cerno Bokar (d. 1359/1940) of Mali: “He 
(the disciplel cannot not love his spiritual master because he is his 
master. For him, he has accomplished everything; otherwise he 
would not have chosen him as his master. He is his model. For 
example, I can say that for me Cemo Bokar is [al-]insan al-kHmil, a 
perfected man. But that does not mean that he is, in fact, [al-]insan 
al-kflmil, because he himself would not accept it. But for me he is 
[rt/-]insan al-kamil because I have never seen anyone whom I 
would place above him." 4 This passage is a poignant reminder 
that glorification of the master overrides all other concerns of the 
hagiographer. Any other context, historical or otherwise, is sub¬ 
ordinated to or even obliterated in this primary sentiment. 

A research enterprise such as mine cannot avoid all method¬ 
ological pitfalls; it is difficult to establish the existence of direct- 
ing-shaykhs on the basis of scattered and incomplete sufi sources 
and nearly impossible to verify anything about deceased mediat- 
ing-shaykhs. The major textual “find" was the twenty-year set of 
monthly sufi magazines of Jama'at ‘All Shah. Although extensive 


^Brenner, West African Sufi: The Religious Heritage and Spiritual Search of Cerno 
Bokar Saalif Taal. Comments in brackets are my additions. 
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research has yet to be done, it appears that Jama‘at ‘All's leader¬ 
ship style as a mediating-shaykh has become the norm among his 
successors and among the recognized institutional successors of 
the other notable Naqshbandls in British India and in many other 
parts of the Islamic world. If the two hagiographic works written 
on Jam3‘at ‘All had been the only sources available to me, there 
would have been no evidence for this decisive shift in charismatic 
leadership. Fortunately, these two sources could be augmented 
with extensive, almost day-to-day information gleaned from 
twenty years of continuous publication of Jam5‘at ‘All's maga¬ 
zine, Risdla-yi Anwftr al-Sufiyya. Such documentation contrasts 
sharply with the information available for Naqshbandls prior to 
the twentieth century, when historical research depends on ran¬ 
dom shards of material. In this regard, modem researchers are 
fortunate that the Naqshbandiyya had so many prolific writers 
whose works have been preserved. But the sources remain un¬ 
even. 

In the matter of translation, using the conventions of contem¬ 
porary American English ignores a considerable part of a cultural 
tradition. For example, if one translates honorifics from Arabic/ 
Persian/Urdu into English an unwieldy text results; but without 
these descriptors, pious Muslims would consider the style disre¬ 
spectful. This, for instance, is how Naqshbandls would introduce 
Dost Muhammad QandahSrl (d. 1284/1867); "Pilgrim of the two 
sacred places, the Sign of following the precedents of the chief of 
the two universes, Sultan of the lovers. Lover of lovers. Chief of 
those attracted [to God], Support of those traveling [on the Path 
to God], Leader of the gnostics. Origin of outward miracles. 
Source of dazzling auspiciousness, Pole of the age. Succor of the 
age. Appearance of Truth's beauty. Proof of God the Creator's 
glory, the Presence of our master. Pilgrim Dost Muhammad Sahib 
'Associate of the prayer niche,' The poor one (damant) from Qan- 
dahar, we glorify God almighty with His holiest secrets . . ." 5 In 
American English this becomes a mere "Dost Muhammad Qan- 
daharl." 

Although this is a particularly elaborate example, the principle 
of expressing superior hierarchical rank through titles or ap¬ 
pended Arabic phrases of blessing is frequently encountered in 
Islamic texts as a literary representation of a hierarchical para¬ 
digm of religious authority that pervades Islamic culture. Here 
the use of honorifics has generally been avoided to facilitate con- 


'Muhammad Ismail, Mmvtihib rahm&niyya ft famVid wa-fuyQd&t-i Inula rat thaldtha 
ddm&niyya: al-tajallfydt al-ddstiyya [hereafter AI-tajallTyfit al-ddstiyya], p. 2. 
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sistency of names. Designations omitted include “presence" 
(hadrat), "our lord" (maulana), "master" ( khwdja ), "elder" or 
"master" ( shaykh and pTr), and "descendants of the Prophet" 
(sayyid), except when such titles have become a part of a person's 
name—for example, Maulana Ruml. Similarly when I refer to a 
single sufi shaykh "he" is used rather than the formal "they," 
and a third-person singular rather than the third-person Urdu 
plural is used to refer to a religiously honored person. Pious Mus¬ 
lims would be astonished by these Western linguistic practices, 
as many Europeans coming to the United States are shocked the 
first time a stranger casually addresses them by their first name. 

Following convention. Prophet and Prophetic are capitalized 
when referring to Muhammad, as are Companion and Successor, 
terms referring to individuals of the first and second generations 
of Muslims, respectively. Formulae for pious blessings are indi¬ 
cated by conventional abbreviations used by Muslims them¬ 
selves: 

"(J)," standing for jalla jalaluhu, often follows the word Allah, 
meaning "May His Majesty be exalted." 

"(S)," standing for salla Allahu c alayhi wa-sallam, is the preferred 
eulogy for the Prophet Muhammad, meaning "God bless 
him and grant him salvation." 

"(s)," standing for ‘ alayhi as-salam, is used for prophets, mean¬ 
ing "on him (or them, c alayhim, if plural) be peace." 

"(R)," standing for radiya AllShu ‘anhu, follows the names of 
Companions of the Prophet and is sometimes found in In¬ 
dian sufi texts attached to the names of other pious persons, 
meaning "May God be pleased with him" (or her, ( anha; two 
of them, ‘ anhuma; three or more of them, l anhum). 

"(r)," standing for rahmat Allah *alayhi or rahimahullah, follows 
the names of sufis and other deceased religious authorities 
or pious Muslims, meaning "May God have mercy upon 
him" (or her or them, with the appropriate pronoun suffixes, 
above). 

Polite Muslims always add pious phrases in Arabic when men¬ 
tioning God or pious deceased Muslims. Some pious Muslims do 
not put a book on their library shelves until they have appended 
hundreds of such eulogies to names in Urdu and Persian books 
lacking such niceties. 

Neither Persian nor Urdu has gendered pronouns, although 
Urdu has feminine verb forms. Since it is unacceptable to use 
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masculine forms for both sexes in popular American English, in¬ 
clusive language is used when there is textual substantiation that 
both men and women have been regularly involved, e.g., in sufi 
initiation. There may have been sufi shaykhs who did not have 
female disciples, but I have no evidence of any such exclusion. 
On the contrary, the proper method of initiating women was con¬ 
sidered important enough to discuss. 

There is, however, no written evidence that Naqshbandl 
shaykhas (the feminine of shaykh) existed in British India, though 
sufi shaykhas have been prominent from the earliest times. 1 2 3 * * 6 
Among the Naqshbandiyya, Muhammad Fadlullah refers to his 
mother as Shaykha Blbl Sahiba (d. 1218/1803). 7 Women have as¬ 
cended to some of the higher reaches of the Islamic spiritual hier¬ 
archy. Ibn al-'Arabl (d. 638/1240), when mentioning the forty 
substitutes ( abdal ), makes the special point that there were 
women among them. 8 Undoubtedly many Indian Muslim women 
went on to become Naqshbandl shaykhas, but their names did not 
surface in male-dominated sufi writing. The intriguing investiga¬ 
tion of Naqshbandl shaykhas in India awaits textual evidence; 
until that time the discussion must be confined to shaykhs. 

The transliteration system used here for Arabic, Persian, and 
Urdu is based on the Library of Congress system (Bulletin 118, 
Summer 1976, and Bulletin 125, Spring 1978), with the following 
exceptions: 

1. Persian and Urdu consonants are transliterated the same as 
Arabic. When the same word occurs in more than one lan¬ 
guage, the Arabic spelling is used if the word is originally 
an Arabic word and is frequently used in Arabic. 

2. The Persian idtifa is expressed by either -i or -yi and is not 
usually included for personal names (except Abu SaTd-i 
AbuT-Khayr). Aspirants in Urdu are indicated by an apos¬ 
trophe; for example, T'hanawl—to be distinguished from 
consonants; for example, Than3ull3h. 

3. Arabic words ending in h(C and tlC marbuta are written with 

'’Many hagiographic compendia include sections on women sufis (usually at 

the end). See ‘Abdurrahman as-Sulaml, Kitdb tabaqdt as-silfiyya; ‘Farlduddln ‘Attar, 

Tadhkirat al-axoliyiC; ‘Abdurrahman Jaml, NafahOt al-uns min hadnriU al-qnds; and 
‘Abdulhaqq Dihlawl, Akhbiir al-akhydr. 

7 Muhammad Fadlullah, ‘ Umdat al-maqdmdt, pp. 445-78. 

"Muhylddln Ibn al-‘ArabI, Al-futilhdt al-makkiyya, vol. 11, pp. 277-78. The head 
of the spiritual hierarchy is the pole, surrounded by three directors, four pillars, 
seven pious ones, and forty substitutes. See Annemarie Schimmel, Mystical Di¬ 
mensions of Islam, p. 200. 
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a final -a. In the latter case when the tCC is followed by a 
vowel a -t is written instead, for example, sunna and sunnat 
an-nabi. 

4. The diphthong alif-wazo is transliterated aw unless the pro¬ 
nunciation is clearly au; for example, maulwT. The diphthong 
alif-yd is transliterated ay. 

5. Personal names are written as they are pronounced, without 
a separate definite article al-, while book titles, the names of 
groups, and quotations are transliterated as they are written, 
using the definite article al-. In personal names ibn (son of) 
is conventionally abbreviated b. 

6. Words used frequently and recognized by scholars of reli¬ 
gion are not italicized or transliterated; for example, shaykh, 
pir, ulama, shari'a, hadith, sunna. Place names (unless they 
are part of a name) are treated as English words, and there¬ 
fore are not transliterated. Repeated discussions among Pa¬ 
kistani scholars on correct voweling of place names confirm 
Panjab instead of Punjab and Qusur rather than Qasur. 
There is no consensus on place-name spelling. Sufi begins 
with a lowercase, along with imam, ulama, and other terms 
for Muslim holy persons, as does sufism. 

7. Whenever possible I have made plurals of transliterated 
words by adding -s to avoid burdening the nonspecialist 
with new vocabulary items. 

Without the generosity of the many people and organizations 
who have assisted me in this project I could not have begun this 
research, much less complete it. This study has reached timely 
closure under the auspices of a Rockefeller grant for the year 
1995-1996 administered through the Triangle South Asia Consor¬ 
tium in North Carolina. For the study of South Asian Islam it 
would be difficult to find a more dynamic multidisciplinary 
group of scholars. The stimulating feedback and advice of Carl 
Ernst, Kathryn Ewing, David Gilmartin, and Qasim Zaman pro¬ 
vided fresh perspectives and necessary correctives to the project 
throughout the year. Bruce Lawrence returned from a leave in 
Damascus to convey a year's insights in three short months. 

Colgate University has been extremely supportive in this en¬ 
deavor. In addition to granting a year's leave for the Rockefeller 
grant, they graciously awarded me a major faculty grant for re¬ 
search at the London India Office and at the Biblioth&que Natio¬ 
nal in Paris. The previous year Colgate University facilitated a 
research trip to Pakistan through the combined funding of the 
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The first part of this research was supported by a grant from 
the American Institute of Pakistani Studies in 1989-1990, fol¬ 
lowed by a grant from the Institute of International Education in 
1990-1991. Suhayl ‘Umar, assistant director of the Iqbal Academy 
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have made many aspects of this project possible. The erudite ad¬ 
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eage. Peter and Erica Dodd of the United States Educational 
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Sufi Heirs of the Prophet 



CHAPTER 1 


Patterns of Sufi Religious Authority 


Even during Muhammad's lifetime some of his followers ex¬ 
pressed a desire to enter into a more intimate relationship with 
God than could be achieved by performing required ritual prac¬ 
tices. Over the next three centuries a discipline of pious self-ex¬ 
amination and refined religious psychology, now known as 
sufism, developed with its own specialized technical vocabulary 
that came directly from the Qur’an . 1 The Muslims who engaged 
in these pious activities became known as sufis, presumably be¬ 
cause they wore simple woolen (suft) robes as tokens of their 
piety. Since those early times, sufism (tasaurwuf) has come to rep¬ 
resent both an Islamic religious science and the collective spiri¬ 
tual practices of people who desire to have a more encompassing 
experience of submitting to God (the literal meaning of islam). 

Because such dramatic transformations in sufism occurred be¬ 
tween the ninth and eleventh centuries, it is only from this time 
that one can even speak of sufism as an Islamic institution. By the 
eleventh century there was already a practice centered around a 
directing-shaykh who commanded absolute obedience from his 
disciples. Instead of being an ascetic who wandered about from 
teacher-shaykh to teacher-shaykh as they had in the past, each 
obedient disciple had to be properly initiated by one master who 
alone could authorize his travel. Formal allegiance (bay'a) to this 
directing-shaykh became common, as did the sufi robe ( khirqa ), 
the tangible manifestation of this bond. The disciple's attitude 
revolved around one underlying operating principle: an unques¬ 
tioning compliance to an infallible shaykh. The Qur’an had first 


'See Paul Nywia, Exegtse coranique et langage mystique: Nouvel cssai sur le lexique 
technique des mystiques musulmanes. The best introduction to sufism in English is 
Annemarie Schimmel's Mystical Dimensions of Islam. 

1 
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been interpreted to equate obedience to God with obedience to 
Muhammad; the equation now extended to include the shaykh. 
Going against the spiritual mentor meant opposing God. By the 
twelfth century a disciple, rather than submitting his or her ego 
(oafs including the lower, carnal soul) to God (fana’fi’llah), 2 was 
first expected to annihilate the ego in the directing-shaykh ( fa - 
na’fi’l-shaykh ). 3 Instead of surrendering to God as if to the hands 
of a corpsewasher (a saying attributed to Sahl b. ‘Abdullah at- 
Tustari [d. 283/896]), the disciple was supposed to surrender to 
the spiritual mentor as if to the hands of the corpsewasher. 4 This 
authority of the sufi pir within his inner circle of disciples ex¬ 
tended also to the rest of the Muslim community, which increas¬ 
ingly expected him to harness supernatural power on their 
behalf. 

Sufis legitimized this broadened scope of authority—which 
did not go unchallenged by other religious specialists—in a typi¬ 
cally Islamic fashion by creating spiritual lineages, continuous 
chains ( isnads ) of pious sufis leading back to the Successors. Ja'far 
al-Khuldl (d. 358/959) first noted such a spiritual pedigree. In the 
following generation, sufis had extended these spiritual lineages 
back to the Prophet himself. Starting in the eleventh century, a 
number of international pan-Islamic sufi tarTqas named after 
founder figures flourished, including the Kazaruniyya or Murs- 
hidiyya (named after Abu Ishaq al-Kazarunl [d. 426/1035], 
known as Shaykh-i Murshid), followed by the Qadiriyya (named 
after ‘Abdulqadir al-jllanl [d. 561/1166]), the Kubrawiyya 
(named after Najmuddln Kubra [d. 618/1221]), and the Suhraw- 
ardiyya (named after Abu Hafs SuhrawardI [d. 632/1234]). 

By the tenth century, influential sufis had their own sufi cen¬ 
ters, lodges (known variously as khSmqah, ribat, zazuiya) 5 where 

J By ego I mean “das Ich" in the Freudian sense of I-ness, in contrast to a more 
objective “Es“ or "it" commonly translated as id. 

Tarlduddln 'Attar, Dnvdti-i qasti'id loa-ghazaliyat, p. 347, cited by Annemarie 
Schimmel, Mystical Dimensions, p. 237. 

4 The first text is cited by AbO’l-Qasim al-Qushayr! (d. 465/1072) in his Al-risitla 
al-qushayriyya ft'ilm al-tasawwuf, and the second by 'Aynulqudat (martyred 525/ 
1132). See Fritz Meier, "Hurasan und das Ende der klassischen SQfik" in La Persia 
nel medioevo, p. 555. 

The most extensive study of khanaqahs in the eastern Islamic world is Muhsin 
KiyanI's Tifrfkh-i khiinaqdh dar Iran. According to KiyanI there were places called 
khanaqahs in Damascus from the eighth century ca. 150/767, on 'Abbadan Island 
in the Persian Gulf (177/793), and in Ramla, the capital of Palestine. Fritz Meier 
doubts whether these were actual sufi lodges; see his Abu Sa'Td-i Abu l-Hayr (357- 
440/967-1049): Wirklichkeit und Legende, pp. 296-312. Since Nishapur was the Tah- 
irid center for administrative and religious affairs, the first khanaqahs in Khurasan 
were built there around the beginning of the ninth century. See KiyanI, 
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they were free to perform initiation rituals and spiritual practices. 
Sufi manuals detailing correct conduct toward the shaykh and 
suitable behavior in the lodge were written to orient newcomers. 
When the Turkish Saljuq dynasty established their rule in Khura¬ 
san during the eleventh century, they reorganized some private 
religious schools into official institutions, and sufis established 
joint sufi khamqah-madrasa complexes, a combination which had 
become widespread by the twelfth century. 6 

This institutionalization did not occur in isolation but over¬ 
lapped with developments in other groups trying to consolidate 
their authority. The ulama defined religious knowledge as com¬ 
prising the Qur’an and hadith and derivative texts. They assumed 
the role of authoritative interpreters of both the holy scripture 
and its practical applications. Their power did not become an 
issue until ‘Abbasid times (132/750-656/1258), when they be¬ 
came administrators, judges, and officials of the government and 
utilized their religious authority for legitimizing purposes. Their 
influence over religious knowledge was enhanced by the compi¬ 
lation of what were to become the two most authoritative Sunni 
hadith collections, the two Sahihs. 7 Under the ‘Abbasids the con¬ 
centration of authority transformed schools of jurisprudence 
from regional authorities for Kufans, Medinans, or Syrians to 
“personal schools" identified with an imam, for example, Abu 
HanTfa (d. 150/767) and Muhammad ash-ShafiT (d. 204/820)." 
Just as the disciple was supposed to have only one sufi master, 
by the tenth century a Muslim was expected to follow only one 
imam in jurisprudence. 9 Politically, much of this crucial period of 
institutional growth overlapped with what Marshall Hodgson 


pp. 137-84. KivAnl states that lodges to house sufi masters and their circle of 
permanent disciples date from the tenth century. See ibid., p. 149. Often the term 
ribilt refers to a military outpost on the Christian-Muslim frontier. 

"One of many examples of this combination is the madrasa of al-Qushayrrs 
teacher, AbQ 'All DaqqAq, later named Madrasa al-Qushayrl, located in Nishapur 
and founded in 391/1001. See Richard W. Bulliet, The Patricians of Nishapur: A 
Study in Medieval Islamic Social History, p. 250; and appendix 1 of his volume. 

During the ninth century the eminent hadith specialists al-BukhArf (d. 256/ 
870) and Muslim (d. 261/875) compiled these two which, in addition to 

four others, were soon considered canonical by the Sunni community. Shfl collec¬ 
tions, accepting only traditions of the imams, followed with the Al-Kdft of Kulaynl 
(d. 328/939), AI-usQl al-kdft ft * ifm al-dTn. 

"George Makdisi, The Rise of Colleges: Institutions of Learning in Islam and the 
VU’sf, p. 5. 

'So intense was the personal identification with one's law school in Nishapur 
that bitter fighting broke out regularly between Hanafls and ShAfi'Ts. Members of 
different law schools did not live in the same areas nor did they intermarry; see 
Bulliet, The Patricians of Nishapur. 
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calls "the ShiT Century" (333/945-447/1055).* 0 Historically 
speaking, the institutional development of sufism overlapped 
with other intellectual and political developments of early Islam, 
including groups focused on infallible imams, known later as 
Twelver ShlTs and IsmaTlIs." 

Islam and Sufism 

In terms of personal experience, islfini and sufism ( tasawwuf) rep¬ 
resent two of the aspects or modes of spiritual involvement of 
three domains of Muslim practice described in an early hadith of 
the Prophet, "Gabriel's hadith," which describes works ( islfim ), 
faith ( Jmfin ), and perfection ( ihsfin ).’ 2 In this hadith it is related 
that one day a man came walking out of the desert and met the 
Prophet and his Companions. He proceeded to ask the Prophet a 
few questions. He asked first about submitting to God ( islfini ) and 
Muhammad replied that Islam consists of five pillars (attestation 
of one God and Muhammad as the Messenger of God, prayer, 
fasting, alms, and pilgrimage). To everyone's shock, the guest re¬ 
marked that the Prophet had spoken correctly. He then inquired 
about faith ( Tmfin ), and the Prophet responded by listing the arti¬ 
cles of faith mentioned in the Qur’an, namely, God, His messen¬ 
gers, angels, scriptures, and the Day of Judgement. His last 
question was about virtue or perfection ( ihsfin ), and the Prophet 
answered that ihsiln was worshiping God as if you see Him; if 
you do not see Him He sees you. At that point the visitor left, 
and Muhammad informed his astounded Companions that the 
angel Gabriel had just visited them in human form. 

This threefold conception of religion assumes that the faithful 


“The Shl‘1 Buwayhids (320/932-447/1062) ruled Iraq and Persia as the Ham- 
danids (336/947-392/1002) exercised political authority from Aleppo. It is not 
certain whether the Buwayhids were Zaydl or Twelver Shfls but "without the 
smallest doubt. Twelver Shl'ism owes to the Buwayhid regime not only this or¬ 
ganisation, but even a part of its doctrinal structure"; see C. Cahen, "Buwayhids 
or BQyids." Other Shfl groups still had their imams who continued to exercise 
political authority. The Fatimid Isma'lll imams still ruled Egypt and parts of 
North Africa (297/909-567/1171); Zaydl imams ruled the area of Daylam near 
the Caspian Sea on and off from 250/864 to 520/1126; and other Zaydl imams 
first ruled in Yemen from 284/897 to 569/1174. 

"In a future article I will discuss the confluences between the sufi shaykh and 
lmaml imam in early Islamic history. 

l2 This hadith is found in the hadith collections of both Bukhari and Muslim and 
in English translation. See Tabrlzl, Mishkdt al-masdbth, 1:5 (it is the first hadith 
cited); and William Chittick's Faith and Practice of Islam: Three Thirteenth-Century 
Sufi Texts, which lays out this threefold framework in detail. 
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have varying potential, inclination, and ability for spiritual activi¬ 
ties. The vast majority of Muslims seek salvation through their 
daily practice of islilm, informed by faith (fmiln). Anyone who de¬ 
sires to proceed further into either of these dimensions of the Is¬ 
lamic tradition can spend a lifetime studying each field of 
knowledge, guided by a teaching-shaykh. Sufism encompasses 
the activities by which one works toward the field of conscious¬ 
ness and experience represented by perfection ( ihsan ). Such an 
enterprise, explicit in the Naqshbandl context, assumes a firm 
foundation in the practice of submitting to God ( islam ) and in 
faith (fmiln) before achieving an extraordinary degree of proxim¬ 
ity to God. 

AbuT-Husayn an-Nurl (d. ca. 295/908) and al-Haklm at- 
Tirmidhl (d. ca. 298/910) expanded this threefold pattern to a 
fourfold framework of correspondences in the heart (represented 
by concentric circles; see figure l). 13 Accordingly, the breast ( sadr ) 
is connected to the external aspect of religion, islilm, the domain 
of jurists; the first interiorization is Tmiln located in the heart ( qalb ), 
the specialty of theologians and philosophers; the inner heart 
( fu’ad ) is the locus of intuitive "gnosis" ( ma'rifa ), associated with 
perfection ( ihsdn ); and the innermost essence of the heart (lubb) 
represents the ultimate experience of Oneness (taivhid). The latter 
two domains are typically those of sufis. 

Conceptually both Gabriel's and Nurl's framework are inter¬ 
locking hierarchies, that is, each of these inner levels of the heart 
(see the lower left quadrant of figure 1) encompasses and tran¬ 
scends the other. For example, one can perform the outward obli¬ 
gations of Islam, such as prayer or fasting, without any inner 
commitment whatsoever. Qur’an 49:14 describes such a situation: 
"Say [to the Bedouin] 'You do not have faith.' Instead say 'We 
have submitted;' since faith has not yet entered your hearts." 
Faith transcends works while including them; just as perfection 
(ihsan) includes both faith and works. According to this norma¬ 
tive sufi construct, one cannot practice sufism without acting out¬ 
wardly as a Muslim and having a sincere commitment to the 
faith. 14 

The principle of encompassing hierarchies also applies to hier¬ 
archies of knowledge associated with these levels. Al-Haklm at- 


^Annemarie Schimmel, Deciphering the Signs of God: A Phenomenological Ap¬ 
proach to Islam , pp. xiv-xv. 

l4 This is one of many reasons why sufism cannot be properly separated from 
the Islamic tradition. Sufism's unfortunate linguistic status as a capitalized "ism" 
encourages the tendency to think of it as outside the Islamic tradition. 
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TirmidhI in his Kitab bayan al-ihn refutes the jurist's equating of 
jurisprudence ( fiqh ) with the entirety of religious knowledge 
( c /7m), citing a hadith in which the Prophet declares these three 
kinds of knowledge. For at-Tirmidhl these three types of knowl¬ 
edge are jurisprudence (fiqh), wisdom (hikma), and gnosis 
(ma'rifa). The sufis are the only ones who combine all three types 
and thus know both the lawful and unlawful and the realm of the 
supernatural (‘Slam al-malakiit) while feeling God's majesty in 
their hearts. 15 As the notable sufi Abu’l-‘Abbas al-MursT (d. 686/ 
1287) bemoaned, “We have partaken of the knowledge of jurists 
but they have not partaken of ours.'' 16 Transformed by spiritual 
experiences, sufis found jurists, who specialize in external visu¬ 
ally observed actions, to be particularly myopic when they 
claimed exclusive authority over the entire spectrum of religious 
knowledge. 

Sufis, particularly those who studied hadith, respected the oral 
transmission of scripture, but it was difficult for them to accept a 
limited notion of religious knowledge Cilm ) based solely on rote 
memorization of transmitted material. 17 “Gnosis" (ma'rifa), 
claimed by sufis to be a higher form of infallible and certain 
knowledge, was devoid of the errors found in the ordinary, ac¬ 
quired knowledge of the ulama. One who had certainty (yaqin) 
through direct intuitive knowledge of God surpassed ordinary 
ulama who had to rely on long chains of transmitters, some of 
whom might not have been reliable. In the words of Abu SaTd-i 
Abu’l-Khayr (d. 440/1049), “Having seen, who needs reports?" 18 
Speaking from the depths of spiritual experience, Abu Yazld al- 
Bistaml (d. 261/875) proclaims, “You have had your knowledge 
from a dead man who had it from a dead man while we had our 
knowledge from the living one who never dies." 19 

In figure 1 an-Nuri's formulation has been expanded into three 
additional quadrants. These categories approximate the hierar¬ 
chies and are not intended to harmonize around each circle (for 


,5 Fran7. Rosenthal, Knoivledge Triumphant: The Concept of Knowledge in Medieval 
Islam , pp. 179-81. 

"Tarif Khalidi, Arabic Historical Thought in the Classical Period, p. 213. 

l7 Rosenthal, in his Knowledge Triumphant, p. 166, notes (citing al-Qushayrl) that 
before the development in the ninth century of the separate categories of knowl¬ 
edge, theology, and mysticism, ‘ ilm and ma’rifa were identical and every scholar 
('Slim) was also a gnostic C(lrif). 

ls Muhammad b. Munawwar, Asriir al-tawhtd ft maqSmdt Shaykh Abf Sa'hi, p. 102; 
translated by John O'Kane, The Secrets of God's Mystical Oneness, p. 188. 

,,,< Abdurra’Qf al-Munawi, Al-kawilkib al-durriyya ft tariljim al-saditt al-siifiyya, Brit¬ 
ish Museum ms. add. 23369; cited in Kamil Mustafa Al-Shaibi, Sufism and Shi’ism, 
p. 65. 
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Figure 1. Normative sufi hierarchies 


example, soul, directing-shaykh, ihsati and ma'rifa) even though 
rough correspondences do exist. The upper left quadrant and 
lower right quadrant are mirror images of each other: works are 
accomplished by observable bodily actions; faith is developed 
through increased knowledge (7/m); gnosis ( ma'rifa ) unfolds 
through a purified, tranquil soul ( al-nafs al-mutnufinna ); and love, 
the most subtle of human expressions, is communicated through 
the most rarified human aspect, the spirit. Sumnun, a tenth-cen¬ 
tury sufi living in Baghdad, exclaimed: "A thing can be explained 
only by something that is subtler than itself. There is nothing sub¬ 
tler than love—by what, then, shall love be explained?" 20 The 
upper right quadrant traces the usual sequence of religious teach¬ 
ers for Muslims, each of whose teaching tends to have greater 
transformative potential as one moves toward the center, the 
presence of Muhammad being the most transformative. Figure 


a, Cited in Schimmel, Mystical Dimensions, p. 140. 


Copyrighted material 



8 


SUFI HEIRS OF THE PROPHET 


1 is not intended to make precise, universal, mutually exclusive 
categories and correspondences but to show certain processes, 
one of which has been illustrated above: as one moves inward 
from the outer circumference, one is moving into more encom¬ 
passing and deeper experience. By deeper I do not mean a quality 
but a vector-like relationship, indicated by transformation, that 
opens a person to a wider range of experience. What clearly is 
not indicated (neither by me nor the sufis themselves) is that 
deeper is better or superior. Actually the more basic or founda¬ 
tional level is the outer. In terms of the human level and personal 
authority, one would not ever be in a position to pursue inner- 
directed sufi practices without a sound body born of parents. So¬ 
ciologically and practically, the social and moral order created by 
the ulama, the "specialists of islam," is a prerequisite for any fur¬ 
ther activity, sufi or otherwise. 

The second dynamic involves lateral movement around the cir¬ 
cumference (the jurist expression of religion), a legitimization 
process, and centripetal movement toward the center across the 
circles (the sufi expression of religion), a transformational pro¬ 
cess. Jurists are interested in the external symbols and outward 
behavior that are associated with maintaining and outwardly le¬ 
gitimizing Islamic social structures through a system of law, 
schools, and mosques. For this reason their activities and interests 
overlap considerably with those of the rulers who have the power 
to enforce such concerns and who need such legitimacy to keep 
their power. It is the ulama who justify war in the name of jihad 
and who provide the basis for salvation to give meaning to such 
endeavors (martyrs go immediately to heaven). This outer level 
supplies soteriological formulae, important psychologically, to 
enforce the dictates of society (if one does these things one goes 
to heaven; otherwise one goes to hell). The jurist's expression of 
religion integrates and stabilizes societal structures, a necessary 
precondition for sufi expressions which are internally revolution¬ 
ary in their transformative quality. The shari'a is the kernel that 
protects, legitimizes, and tempers the precious seed of spiritual 
practice. The jurist's expression represents structure and the 
sufi's expression represents anti-structure. 21 

This anti-structure, required for the integration and stabiliza¬ 
tion of the outer social structure, presumes movement, change, 
and transformation within the individual. Instead of jihdd as war, 
sufis stress jihad as the "inner struggle" on the path to God, to 


2l See the discussion of the sufi lodge in chapter 2. Juristic sufism overlaps both 
spheres. 
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control the desires and ignorance of one's lower carnal nature 
(nafs). This refers to the hadith where the Prophet is reported to 
have said, "I have returned from the lesser jihad to the greater 
jihad .” 22 The transformation implies a transcending of prior states 
and perceptions which in the sufi environment results from the 
spiritual experiences associated with the performance of sufi ex¬ 
ercises. By mystical or spiritual experience I mean a form of 
awareness beyond the conventional space-time consensus reality. 
Although it is transrational, i.e., beyond mental, emotional, and 
physical processes, part of the referent associated with mystical/ 
spiritual experience is associated with the ordinary cultural ma¬ 
trix of the individual. Discipline under a preceptor enables mysti¬ 
cal experience slowly to transform the individual. For most 
people it requires decades of disciplined work with a directing- 
shaykh. 

Gifted and persevering travelers on the Naqshbandl-MujaddidI 
path could reach a state of greater intimacy, returning to the ev¬ 
eryday world transformed by their experiences. Like gifted 
monks and nuns in the Zen Buddhist tradition, they normally 
show no outward signs of their extraordinary achievements: they 
are extraordinarily ordinary. Their inner commitment is no 
longer merely the appearance of faith (surat-i Tmdn), but the real¬ 
ity of faith ( haqTqat-i Tmdn). After having traveled in the spiritual 
depths, they appear to bend over and prostrate themselves in 
prayer just as they had before embarking on the Path. Rather 
than merely having the appearance of worship ( surat-i 'ibddat), 
however, their ritual practices manifest the reality of worship 
(haqTqat-i ‘ibddat). When the traveler comes back radically changed 
to the temporary abode of the phenomenal world, every action 
performed in this world takes on an extraordinary quality. In Mu¬ 
hammad 'Umar Blrbalfs words, it is a "revolution of Reality" 
whereby "the disciple experiences such a revolution in his own 
carnal soul that, having lost his first [way ofj being, he experi¬ 
ences in his existence the certainty of another [way of] being. [It 
is] in regard to this great revolution [that] I have named my book 
Revolution of Reality (Inqildb al-haqTqat ).” 23 

To summarize briefly, the difference between the center and 
the circumference in figure 1 represents the polarities of center 
vs. periphery, inspired action vs. uninspired action, charismatic 


22 Often jihad is translated as "holy war/' but 1 suspect most Muslims have not 
agreed that such wars are primarily "in the path of God." 

^'Muhammad c Umar Blrball, Itiqilab al-haqTqat, pp. 6-7 (introduction). 
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vs. routinized authority, and extraordinary vs. ordinary. 24 This 
figure, conforming to sufi notions, will serve as the basis for a 
later discussion of transformation and the various configurations 
associated with sources of authority. In its simplest form figure 1 
is one circle of sharfa with many radii or paths (the sufi tariqas) 
leading to the center ( haqTqa ). 

In actual human life abstractions such as circles, vectors, and 
radii have little meaning. Practicing sufis work and live in the 
everyday world where they try to live a quasi-monastic life, 
which includes an emphasis on ritual purity, the segregation of 
sexes, and a plethora of utterly mundane details. The genius of 
these sufi practices is that they enable the ordinary householder 
to imbue his or her life with spirituality. Although this study em¬ 
phasizes the importance of a meditative discipline this is only a 
small slice of what sufi activities mean to contemporaiy South 
Asian Muslims who visit sufis. A tour of sufi lodges in South 
Asia demonstrates that the primary activities of sufis are assisting 
believers in their worldly affairs, counseling them in mental/ 
physical health problems, and making amulets to protect them. 
Although not well documented in sufi literature, sufism probably 
always has had this worldly component since the development of 
the sufi lodge in the tenth century. I suspect that only a minority 
of those going to sufi shaykhs ever have yearned for mystical ex¬ 
perience, but those relative few had importance beyond their 
numbers. 25 Few twentieth-century Indian Naqshbandl shaykhs 
emphasize a contemplative discipline and guide others along the 
Path. Rather than directing their disciples to approach God them¬ 
selves, disciples depend on the intercession of media ting-shay khs 
who in turn intercede with Muhammad. 


Mediation and Sufi Shaykhs 

According to Sunni dogma, God's messengers (sing, rasul) 
brought God's scripture to human beings; of them the Prophet 
Muhammad was the latest, the last, and the most exalted, though 


24 For an analysis of these terms, see Edward Shils, Center and Periphery: Essays 
in Macrosociology. 

J5 Katherine Ewing has done groundbreaking work researching the sufi's role as 
healer, dream interpreter, and exorciser. See her "Sufi as Saint, Curer, and Exor¬ 
cist in Modern Pakistan," in E. Valentine Daniel and Judy F. Pugh, eds.. South 
Asian Systems of Healing; and "The Dream of Spiritual Initiation and the Organiza¬ 
tion of Self Representations Among Pakistani Sufis," which appeared in American 
Ethnologist. 
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even he had God's message revealed to him through the media¬ 
tion of the angel Gabriel. For humanity Muhammad is the divine 
mediator par excellence, the intermediary through whose voice 
the Qur’an becomes revealed to humanity. Once the door to di¬ 
vine mediation opens, people will ask for assistance with more 
immediate worldly concerns. It was under these circumstances 
that representatives from Yathrib (later Medina) came to ask Mu¬ 
hammad to act as an arbiter in settling disputes between conflict¬ 
ing factions. There are numerous examples of Muslims asking 
Muhammad for something as a prophetic mediator between God 
and humans and receiving a reply in a dream. 26 After Muham¬ 
mad's death people soon assumed that he would intercede with 
God concerning their affairs, especially if one visited his grave 
("Whoever visits my grave will be given intercession"). 27 

Since the ninth century Muslims have expected sufi pirs, as 
"heirs of the Prophet," to perform similar (if non-prophetic) me¬ 
diatory functions, for example, between God and humans, be¬ 
tween individuals, and between factions. The sufi shaykh, like the 
Prophet, also becomes an intermediary ( barzakh ) between the two 
worlds of the Creator and the created. Of the three dimensions of 
mediation, however, divine-human mediation forms the basis, at 
least until modem times, for sufi interpersonal and sociopolitical 
action. To clarify these mediating channels linking the divine and 
human, I identify four sources of authority—lineage, spiritual 
travel, being a Prophetic exemplar, and transmission of religious 
knowledge—that characterize and undergird sufi legitimacy. 

The most circumscribed form of mediation, that utilized by re¬ 
ligious scholars and teaching-shaykhs, involves the oral transmis¬ 
sion of divine scripture. The directing-shaykh expanded that 
scope of mediation considerably. Having arrived close to God 
after spiritual travels, the NaqshbandT directing-shaykh returns 
to teach humanity. In this the directing-shaykh follows what the 
Naqshbandls call the "inner" model of the Prophet (surma), as 


^Muhammad Hasan Jan, Al-ustll al-arba fT-tardfd ai-uxihhabiyya, p. 34; and Aba 
Hamid al-Ghazzall, The Remembrance of Death and the Afterlife, pp. 156-59. 

J7 Most likely this stems from a hadith passage from one of the oldest collections 
that confirms the Prophet's intercession on the Last Day: “Then He Says: 'Oh 
Muhammad, lift your head, ask, and you will be given; intercede, and you will 
be granted [what you ask]!' I lift my head and say: 'O Lord, ummatf, ummatl: my 
community, my community!' " See Andrae, Die Person Muhammads, pp. 236-38. 
A slightly different wording is found in Asad b. MQsa, Kititb al-zuhd, pp. 73-76. 
Both of these sources are cited in Annemarie Schimmel, And Muhammad Is His 
Messenger: The Veneration of the Prophet in Islamic Piety, p. 85 (brackets are in origi¬ 
nal text). 
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opposed to its complement, outwardly imitating exemplary Pro¬ 
phetic behavior, or the “outer” sunna. Through a psycho-behav¬ 
ioral modeling process, those in the directing-shaykh's retinue 
become transformed by the borderline power that comes from 
being prophet/non-prophet. For Sunnis there is an ontological 
divide between prophets and non-prophets and, no one after Mu¬ 
hammad by definition can be a prophet, only prophetlike. As an 
heir of the Prophet the directing-shaykh approaches the thresh¬ 
old of prophethood, an asymptotic situation allowing some disci¬ 
ples to view “the actual Muhammad" through their sufi shaykh. 
Combined with a spiritual lineage connecting the directing- 
shaykh back to Muhammad, the resulting liminal power becomes 
channeled into wider networks as the directing-shaykh mediates 
both interpersonal and sociopolitical concerns in the larger inter¬ 
ests of the community. 

Just as the term “directing-shaykh" points to a new focus on 
directing not just spiritual practices but the daily lives of initiated 
disciples, in contrast to the teaching-shaykh, so the term "mediat- 
ing-shaykh“ identifies the pir as the sole intermediary between 
Prophet and disciple. While the activities of a directing-shaykh 
enable disciples to arrive near God themselves, the mediating- 
shaykh “transmits" the disciples' needs to Muhammad, who then 
in turn intercedes with God. The disciple's activity is centered 
on cultivating an unconditional love to facilitate this mediational 
process. Both the directing-shaykh and mediating-shaykh have 
multidimensional mediatory functions, but for the latter the 
sphere of spiritual practice has been transformed completely into 
a mediatory process. 

Over time the sufi shaykh continually adapted to the religious 
and sociopolitical interstices, until he functioned as a religious 
and sociopolitical facilitator or social lubricant. This was most no¬ 
ticeable after the transformation from teaching-shaykh to direct¬ 
ing-shaykh. Instead of mediating transmitted knowledge, both 
scriptural and mystical, to a small group of roving students, the 
directing-shaykh typically had an inner circle of initiates whom 
he rigorously directed and a much larger outer circle of people 
who came for assistance in more mundane concerns. In the 
Naqshbandl case both activities involved divine mediation. God's 
spiritual grace/energy transmitted through the shaykh was expe¬ 
rienced by disciples as supernatural power, and facilitated their 
spiritual travel. Others, recognizing the shaykh as a nexus of su¬ 
pernatural power, requested him to use this divine grace for their 
mundane concerns. Conflicting political or social factions often 
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made use of a directing-shaykh's mediation. With the advent of 
the sufi lodge these roles became institutionalized. 

Unlike Naqshbandi directing-shaykhs, who were found 
throughout the Islamic world for over five centuries, Naqshbandi 
mediating-shaykhs are a relatively recent development. Heredi¬ 
tary shaykhs and sufi shrine caretakers have existed at least from 
the eleventh century, apparently performing roles during the pre¬ 
modern period which correspond to those of Naqshbandi medi¬ 
ating-shaykhs in the modem period. 28 In the case study presented 
here, Jama'at ‘All's mediating-shaykh activity exhibits an inner- 
outer dichotomy in terms of initiates versus non-initiates, but the 
distinction becomes blurred, since love is the focus of spiritual 
practice. The world in which he mediated is very different from 
the milieu of the earlier directing-shaykh. As a religious figure, 
Jama‘at ‘All's authority had no legitimacy with the British, and 
he mediated in a sufi circle composed of an unprecedented com¬ 
bination of rural, urban, and anglicized disciples. Compared to 
the directing-shaykh, his scope of mediation had considerably in¬ 
creased, while his power was diffused both geographically and 
within the master-disciple relationship. 

Heirs of the Prophet 

A Muslim holy person is considered to be a friend or protege of 
God, a wall Allah, whether a pious person, religious scholar 
Calim), sufi, or ShfT imam. God's friends usually come in one of 
two kinds: those who intentionally exercise power ( tasarruf ), both 
worldly and supernatural, over others and those through whom 
God works as He wills. 29 In other words, one walT Allah is per- 


^Further research on both kinds of shaykhs needs to be done. See P M. Currie, 
The Shrine and Cult of Mu'fti al-Din Chishtf of Ajmer . 

?/ The first type of protege of God has wilOya , a tangible power which he can 
decide to wield over others. The second type has waltiya, which means that any 
expression of divine power involuntarily manifests through him. See Muhammad 
Hidayat c All JaipQrT, Mi'ydr al-sulQk wa-dfifi € al-awhfim wa'l-shukQk, p. 152; and 
Nasrullah PQrjawadI, Sultdn-i tarfqat: sawdnih zindagf wa-sharh-i athfir-i Kinvdja 
Ahmad Ghazzdll, pp. 223-25. In both sources waldya has superior rank to u'ilaya. 
The former type of closeness to God has an astonishing potential for abuse (in 
conventional terms). Grammatically both these two terms and zoalf are derived 
from the same Arabic root "w = l = y." For all practical purposes (except for occa¬ 
sional hairsplitting grammatical discussions) the two meanings have become con¬ 
flated for two reasons: (1) People do not care whether the power surging from a 
holy person comes from his own volition or involuntarily: the source is perceived 
to be the same and the effect is equally beneficial or devastating; and (2) The short 
vowels are rarely written in Arabic and Persian script languages so one cannot 
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ceived as God working for His friend and the other is God work¬ 
ing through His friend. Even though scholars occasionally 
discuss the differences between these two types of walT Allah in 
grammatical terms, sociologically the result is the same: God's 
proteges are feared and respected. The theoretical framework un¬ 
derlying the concept of a friend of God assumes that all power 
and authority originate with God. When a person is close or inti¬ 
mate to God then that person is God's friend or protege acting as 
an intermediary between humans and God in much the same way 
as a person having close connections to a king can help others. 
There are characteristic ways in which Muslims have connected 
to this power, but to be close to God is to have access to divine 
power in one form or another. 

All three major types of religious figures in the Muslim com¬ 
munity—jurists, sufis, and Shl‘i imams—have considered them¬ 
selves “heirs of the Prophet." In Islamic terms, no person can 
legitimately claim to be a prophet or an heir of a prophet unless 
he has achieved intimacy with God ( wilaya ) in some fashion. 30 
The authority of the ulama is derived from transmitted knowl¬ 
edge based on scriptural sources. Sufis typically establish their 
legitimacy through a spiritual lineage often combined with reli¬ 
gious experience. In general, ulama derive their knowledge from 
books transmitted orally by teachers; sufis learn from the per¬ 
sonal experience of sufi pirs. The ShlT imams emphasize physical 
as well as spiritual lineage, but some also derive their authority 
from spiritual experience. 

Sufis flourished throughout the Islamic world more than any 
other type of personal authority because their mediatory skills 
were required for the smooth functioning of an agrarian-nomadic 
economy with a decentralized form of government. 31 This media- 


distinguish between the two words. Following scholarly convention, 1 will use 
the term wil&ya to denote proximity or intimacy with God. The most detailed 
grammatical explanation on these two terms and the notion of uxilT is Michel 
Chodkiewicz, Le sceau des saints: Prophetic et saintete dans la doctrine d'lbn Arabi, 
pp. 35-39; translated by Liadain Sherrard, Seal of the Saints: Proplwthood and Saint¬ 
hood in the Doctrine of Ibn 4 Arabi , pp. 17-25. 

*’Hamid Dabashi, following the dogma of Weber's sociological theory, found 
wildya to be too general and vague a term to use for Muhammad's charismatic 
authority. Dabashi argues that since wildya did not include the idea of domination 
and legitimate use of physical force, two concepts necessary for Weber's theory of 
charisma, it was not a meaningful term to describe Muhammad's charismatic 
authority. His other objection was that it was a term not specific to Muhammad. 
See Hamid Dabashi, Authority in Islam , pp. 39-40. 

31 After the Safavids sufi activity diminished considerably in Iran. Yet even in 
contemporary Iran sufi ideas are influential with Shi 4 1 clerics, e.g., the late Ayat- 
ullAh RuhullAh Khomeini. See Alexander Knysh, "Irfan revisited: Khomeini and 
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tory authority was itself grounded in multiple connections to a 
deeper symbolic Prophetic authority, often enacted through the 
institution of the lodge where sufis could supervise the special¬ 
ized practices of their disciples without interference. Legitimiz¬ 
ing spiritual lineage, religious learning, and practices imitating 
ceremonies once used to declare allegiance to the Prophet 
rounded out the institutional trappings of sufi shaykhs. The frag¬ 
ile nature of prophetic charisma made institutional balance an 
extremely challenging proposition. Too much property and 
worldly success were as inimical to its rejuvenation as a scarcity 
of resources. 

At the heart of this institution was the spiritual guide. Sufis, 
interpreting Muhammad's prophetic experience on the basis of 
the Qur’an and hadith texts, legitimized their pattern of authority 
by claiming to have experienced the depths of spiritual experi¬ 
ence. They then returned, eminently qualified to help others pro¬ 
ceed along the same path. In common parlance, the shaykh was 
someone who was a friend/intimate of God and therefore pos¬ 
sessed the ability to act as an intermediary between humanity 
and God. Although the sufi shaykh could rarely be separated 
from the institutional practices that evolved from the tenth cen¬ 
tury, his or her authority was legitimized by having duplicated 
on a lesser scale the spiritual journey of the Prophet. In this fash¬ 
ion the personal authority of the sufi pir was necessarily depen¬ 
dent on that of Muhammad and other prophets. He was their 
heir. 

Instead of imitating the political or military exploits of the 
Prophet, sufi shaykhs attempted to duplicate his practical func¬ 
tion as a "spiritual magnet. 32 To the extent that he attracted fol¬ 
lowers, he repelled enemies. The "atoms" of his entire being, 
whether physical, psychological, emotional, or spiritual, were 
aligned in one direction, pointing to and in harmony with God. 
A prophet or an intimate of God was like a praying lodestone 
whose internal structure had become magnetized after the atoms 


the Legacy of Islamic Mystical Philosophy," in Middle East journal. Whether Kho¬ 
meini could be called a sufi is another matter, particularly in view of the Twelver 
ShfT (believing in twelve imams) environment. Khomeini wrote commentaries on 
Ibn al-'Arabfs Fustis al-hikam and on Muhammad b. Hamza FanaiTs (d. 834/1431) 
Misbdh al-tms, a commentary on Sadruddln al-QQnawfs (d. 673/1273-74) Mi ft ah 
al-gluiyb. Isma^ll imams still lead their international groups. 

1J This metaphor is used by twentieth-century Naqshbandls referring to the 
"magnetic pull of God" and how being in the company of the shaykh and other 
disciples "creates a magnetic charge which remains afterwards." (Risdla-yi anwdr 
al-siifiyya 1, no. 1: 9). 
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had lined up in one direction and whose external shape was pre¬ 
cisely aligned in the direction of the Ka'ba. 

The pir functioned as a combination touchstone/lodestone for 
the disciple's ego. Once one's ego is effaced in the shaykh, it is, 
for all practical purposes, subordinated directly to God because 
the shaykh has duplicated the Prophetic realities so closely. As 
an heir of the Prophet he functions like the Prophet (for Muslims 
this is not an ontological equivalence). Those with their egos in 
harmony with God merely needed fine tuning to become mag¬ 
nets in their own right. At the other extreme, some were not even 
lodestones. The majority, however, could not help but continu¬ 
ally rub against the magnet of the spiritual mentor. All behavioral 
rules and psychological conditioning were purposely designed 
(or experimentally discovered) to be effective in this magnetizing 
process. Such an activity did not eliminate the ego but eventually 
aligned it in the same direction as the shaykh's will, which had 
already been aligned with that of God. The focused spiritual en¬ 
ergy ( tawajjuh ) of the master was like an electromagnetic force. 
The Ka‘ba, like the magnetic north pole, was the point toward 
which a praying Muslim or a freestanding magnet would turn. If, 
however, a strong presence was in the immediate vicinity, this 
would override all other spiritual and magnetic fields. For a sufi 
the goal of the human being is to reconcile the contradictory 
upper and lower aspects of reality within oneself. To develop 
fully each person has to become a bridge between the mundane 
and the supramundane without becoming caught in one or the 
other. The ways of connecting to God are the sources of authority 
by which Prophetic heirs have exercised leadership. 


Sources of Personal Authority 

1 went to Hadrat Hajjl Muhammad Afdal's (house] to receive divine 
grace (tawajjuh) and, when I requested this, he said to me, "From your 
spiritual perception you have progressed far on the Path and have 
achieved the station of revealed knowledge. I do not have this kind of 
knowledge and therefore 1 cannot assist you on the advanced spiritual 
path (bi-tarlq-i ihsUn )." So I did not (expect to] benefit from Hadrat, but 
during hadith lessons from the divinely emanating grace and energy 
(fuytid) of his blessed inner self I received divine energy (fayd) and my 
connection to God (nisbal) was strengthened. During Hadrat Hajjl Mu¬ 
hammad Afdal's hadith lesson I used to acquire the presence ( hudilr) of 
the Prophet's connection. Many lights and blessings (barakal) used to 
manifest [themselves!. Essentially 1 used to be in companionship (suhbat) 
with God's messenger. During this time 1 experienced the Prophet's [fo- 
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cusedl divine energy ( tawajjuh ) and spiritual countenance ( altafflt ). It was 
splendid from its perfect Prophetic connection ( nisbat ), expansive, and 
full of light. The meaning of "religious scholars are the heirs of the 
prophets" became clear. 13 

These radiant words of a famous sufi of Delhi, Mlrza Mazhar 
Jan-i janan (assassinated in 1195/1781), succinctly describe the 
power of person-centered religious authority and implicitly show 
the contrast with scripture-centered authority. It beautifully dem¬ 
onstrates the ways Muslims can endeavor to be in the Prophet 
Muhammad's presence, to re-enact for themselves the paradig¬ 
matic relationship that the Companions had with Muhammad. 
For Indian Naqshbandls this is what personal authority is all 
about: a heart-to-heart connection leading to a vividly intense ex¬ 
perience of Muhammad. For Muslims no human was ever nearer 
to God than the Prophet; therefore linking oneself with Muham¬ 
mad signifies intimacy with God. 

The many ways of linking oneself to the Prophet are typically 
conceived as exclusive to a given specialist: transmitted religious 
knowledge is the domain of religious scholars, spiritual experi¬ 
ence the domain of sufis. The foregoing passage adroitly sets the 
reader up to think in that way: why would an advanced sufi like 
Mlrza Mazhar, with direct access to God's revealed knowledge 
(i kashf ), sit at the feet of a teacher to memorize hadith? Muham¬ 
mad Afdal's humility is a ritualized response for both Mlrza 
Mazhar and the reader. Instead of being just an ordinary religious 
scholar, Muhammad Afdal proves to be a catalytic Prophetic ex¬ 
emplar, allowing Mlrza Mazhar to have an astounding and unex¬ 
pected psychospiritual experience. The transformative potential 
of such an intense personal experience matches anything one 
could have with a sufi master. 34 How shari'a-minded juristic sufis, 
particularly the Naqshbandls, have gone about linking them¬ 
selves to their beloved Prophet is the subject of this study. 

Establishing a connection with the Prophet also serves to au¬ 
thenticate Muslim claims to religious authority. The four ways of 
linking oneself to the Prophet (see figure 2, reading horizontally) 
are the sources of authority associated with different kinds of 
Muslim religious figures. Spiritual travel is typically a specialty 
of sufis which involves a transformative spiritual experience. By 
the eighth century sufis had become noted as proteges of God 

"Ghulam ‘All Shah, Maqilmtit-i mazharf, pp. 287-88. 

M Muhammad Afdal spent many years in the company of Naqshbandls and 
learned the science of hadith from them, but he never received formal instruction 
in the spiritual methods of the Naqshbandiyya. See ibid., pp. 244-46. 
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(awliyCC) who often exhibited supernatural power. Being an exem¬ 
plar involved modeling one's behavior on the Prophetic example 
( surma ). Originally associated with pious behavior, by the fif¬ 
teenth-century the sunna had become a necessary requirement to 
the exercise of religious authority in some shari'a-minded sufi 
lineages. Biological and spiritual lineage leading back to the 
Prophet often legitimized leadership. Among ShlTs, the Imam! 
community and the Niz5ri Isma'TlT community both have used an 
ancestral pedigree traced back to Muhammad to designate 
imams who are said to have received the divine knowledge of 
the prophets. 35 Religious knowledge is the source associated with 
religious scholars who transmit the holy words received via an 
unbroken sequence of reputable Muslims. All four of these 
sources of authority—spiritual travel, the sunna, lineage, and reli¬ 
gious knowledge—converge upon one central figure: the 
Prophet. 

Early sufis acquired authority as a result of their piety and 
mystical experiences, understood in the Islamic context as non- 
prophetically replicating the Prophet's own physical ascension, a 
spiritual journey ending close to God. This is the explanation for 
the belief that sufis had supernatural powers and why many in 
the Muslim community came to expect them to function as heal¬ 
ers, exorcists, and counselors. 36 For Naqshbandls, who developed 
a shari'a-minded juristic expression of sufism, spiritual travel was 
integrated, even subordinated, to ritual practice. Spiritual wayfar¬ 
ing was justified by and organized around the principle of dupli¬ 
cating the Prophet's own experience to the fullest extent possible. 
The prophetic path, argued the Naqshbandls, required a return 
to the physical world to assist others to become better Muslims 
after a spiritual journey towards God. This inner connection en¬ 
abled Naqshbandls, as heirs of the Prophet, to exhibit tangible 
supernatural power that anyone visiting a directing-shaykh's sufi 
circle could witness. 


'The Imamls, sometimes called "proto-Shfls," become a formally distinct Shi"! 
group (believing in twelve imams) in the tenth century. There are also Shfl 
groups who believe in only the first five or seven of the Twelver imams, called 
Zaydls and Isma'llls respectively. The latter two groups have an ideal of the imam 
(in principle) whose functions include acting both as head of state and as the 
supreme religious authority. 

^In Islam and in Judaism there is a hidden spiritual hierarchy whose members 
usually appear to be normal individuals. See Annemarie Schimmel, Mystical Di¬ 
mensions of Islam, p. 200; and Gershom G. Scholem, On the Kabbalah and Its Symbol¬ 
ism, p. 6. Ibn al-‘ArabI states that "for the Muhammadan heir, the signs (dydt) 
are interior, making it difficult for an ordinary person to recognize." See Michel 
Chodkiewicz, An Ocean Without a Shore: Ibn 'Arabi, The Book, and the Law, p. 96. 
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Sufi Revivalist 
Mediating-Shaykh 

o 
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o 


£ indicate sources of authority that define the category 
O indicate optional sources of authority that do not define the category 
Figure 2. Sources of Islamic personal authority 

Early in Islamic history a set of intricately detailed, culturally 
appropriate rules for behavior and good manners ( adctb ) became 
a characteristic ideal. Pious conduct and dress followed the Pro¬ 
phetic sunna, which, selectively interpreted, formed the frame¬ 
work for ritualized manners. Students and disciples constantly 
tried to imitate these exemplary patterns. 37 The conscious model¬ 
ing of one's inward and outward behavior on that of Muhammad 
also became an explicit source of authority for sufis, particularly 
among the Moroccan Jazuliyya from the fifteenth century and the 
Indian Mujaddidiyya from the seventeenth century. 

In the Naqshbandl case a spiritual guide, as heir of the Prophet, 
was expected to be the living embodiment of the exemplary 
model of Muhammad. In British India, behavior and dress con¬ 
forming to the Prophetic model combined with a spiritual lineage 


37 A proper religious education involved students faithfully modeling their 
teachers. See Michael Chamberlain, Knowledge and Social Practice in Medieval Da¬ 
mascus. 1190-1350, pp. 122-25; and Barbara Metcalf, Islamic Revival in British India: 
Deoband, 1860-1900, pp. 138-97. 
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enabled sufis of many lineages to be recognized as revivalist pirs. 
The living pir brought Muhammad's own vitality and charisma 
into direct contact with Muslims who venerated the Prophet. In 
nineteenth-century India, the disciples of ChishtI scholar Rashid 
Ahmad Gangohl (d. 1322/1905) compared their shaykh's speech 
to that of Muhammad: "[W]hen Rashid Ahmad spoke, it was like 
the Prophet speaking. My heart opened like a flower." 38 The con¬ 
temporaries of Muhammad Qasim NanautawT (d. 1294/1877), a 
ChishtI shaykh-scholar at Deoband, continually compared him to 
the Prophet. 39 A century earlier Mlrza Mazhar had similar experi¬ 
ences with Muhammad Afdal. 

Tracing back one's genealogy to Muhammad follows the same 
principle that hadith scholars had used to validate transmitted 
reports of Muhammad's sayings and actions. Muslims certified 
"valid" sufis in the same fashion as they verified "correct" ha- 
diths, i.e., by identifying chains of reliable transmitters that con¬ 
firmed their spiritual training and teaching lineage. The sufism 
of pan-Islamic lineages did much to eliminate antinomian tend¬ 
encies by the fourteenth century, and Naqshbandl-Mujaddidls 
discouraged potentially disruptive Uwaysl initiations in the 
seventeenth century. Later, a spiritual lineage became increas¬ 
ingly necessary to legitimize sufi authority, even if this pedigree 
was unhistorically extended to include "charismatic transmis¬ 
sions," commonly known as Uwaysl initiations. By the eleventh 
century in the eastern Islamic world, spiritual pedigree alone, 
without any mystical experience, bestowed a spiritual authority 
upon sufis who had inherited their office as sajjddanishm (princi¬ 
pal successor, literally, "one who sits on the prayer carpet"). 40 

Lineage, which Naqshbandls have understood as a conduit for 
spiritual energy from God, became a prerequisite for mystical 
practice. What originally served as a means of verifying authority 
itself became a second, independent source of prestige. The au¬ 
thority of both Imamls and sufis who inherit their position as 
sajjddanishm, without having done any spiritual journeying, 
stems from biological lineage. 41 


^Metcalf, Islamic Revhwl, p. 174. 

’Tbid., p. 166. Both these pirs taught at Deoband, a prominent Indian Islamic 
seminary near Delhi. 

41 The Chishtiyya at Chisht, east of Herat in present-day Afghanistan, began 
designating hereditary successors from the eleventh century. See Lawrence Potter, 
"The Kart Dynasty of Herat: Religion and Politics in Medieval Iran," p. 110. 

4, Shl‘Is believed religious authority was communicated by certain lineal descen¬ 
dants of ‘All, the Prophet's cousin, and Fatima, the Prophet's daughter, the alii al- 
bayt. From this legacy, sayy ids or ashrtif, that is, descendants of the Prophet, have 
continued to be particularly respected in the Shfl community. Sunnis, too, have 
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Scholars of Qur’an and hadith often devoted their lives to the 
study and preservation of the holy scripture in order to transmit 
this sacred knowledge faithfully. Their involvement in the trans¬ 
mission of sacred knowledge connected them directly back to the 
Prophet. In the culture of the learned ulama, the pursuit of reli¬ 
gious knowledge (7/m) and truth through studying scripture en¬ 
abled the jurist to deliver a legal opinion (fatwfl) which would be 
amply rewarded in the hereafter. 42 Critics denounced many of 
these scholars, especially hadith scholars, whose rote book learn¬ 
ing they derisively compared to "donkeys carrying books with¬ 
out any understanding of their contents" (referring to Q. 62:5). 
This did not deter both rulers and common people from appreci¬ 
ating and utilizing the authority of the jurists who were the living 
exemplary receptacles of 77m. ShlT imams are believed to possess 
a special secret knowledge which was divinely inspired and 
transmitted through the designation ( nass ) of the preceding 
imam. By definition, this knowledge and an ancestral lineage 
from Muhammad are sources of the imam's authority. 

Muslim religious specialists have "jerry-rigged bits and pieces" 
of all of these sources of authority in a "charismatic bricolage" to 
assemble resources of superhuman power and to legitimize their 
authority. Figure 2 organizes approximate permutations of these 
sources. 43 At the top are types with one predominant source of 
authority whose influence has usually been to legitimize outer 
structures of society, only partially accessing Prophetic charis¬ 
matic authority. These three types contrast with the imams and 
sufis at the bottom who utilize multiple sources of authority and 
who have through extraordinary action mobilized charismatic re¬ 
sources associated with the central symbol of the Prophet. Pre¬ 
dictably, greater personal authority results from more types of 
actual or symbolic influence. Less obvious is the synergistic effect 
of someone with multiple sources of authority: these persons 
have transformative potential for social action. 

Starting at the top of figure 2, the category of divinely inspired 
individuals ( majdhQbs ) represents uncontrolled, spiritually intoxi- 


given high social status to the descendants of the Prophet. These are examples of 
physical pedigree being a source of authority. 

■•George Makdisi, The Rise of Colleges: Institutions of Learning in Islam and the 
West, p. 281. 

4r These sources and categories of religious figures are meant to be used as an 
analytical tool whose value reflects how satisfactorily it serves the goals of the 
inquiry instead of its disputable precision (there are always exceptions). Ideally 
this type of analysis will advance a better cross-traditional understanding of holy 
persons. 
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cated individuals who are generally respected and feared but 
who rarely have disciples. 44 Individuals from the Tabllghl ]am5‘at 
group, founded by the Indian Muhammad Ilyas (d. 1944), stress 
the importance of strict adherence to the ritual requirements of 
Islam and outwardly following the Prophetic sunna, which they 
believe gives them the authority to propagate Islam. 45 Their Is¬ 
lamic dress code duplicates that of modern revivalist Indian sufis, 
but without any master-disciple relationship, traditional reli¬ 
gious education, sufi initiation ritual, or inclination toward spiri¬ 
tual practice. 46 

Shrine caretakers and hereditary shaykhs illustrate the classic 
Weberian transformation of a shaykh's extraordinary charisma 
into lineage charisma. 47 These descendants of shaykhs or succes¬ 
sors of shaykhs, often quite influential locally, routinely perform 
mediatory functions. Individuals with hereditary or "exemplar" 
connections with the Prophet perform necessary roles in the har¬ 
monious integration of others into the day-to-day functioning of 
society; their legitimizing actions maintain social structures and 

M In Western society most of these individuals, judged by their outward behav¬ 
ior, would be classified as mentally ill. In the Islamic context crazy wise men 
Cuqala' al-majantn) are examples of permanently liminal persons. See Hasan b. 
Muhammad al-NlsabQrt, Kitilb 'liquid' al-majdnln. For a fascinating account of a 
modem Egyptian sufi, Ahmad Radwan (d. 1967), who was supposed to be "the 
president of the majdhubs,” see Valerie J. Hoffman, Sufism, Mystics, and Saints in 
Modern Egypt, pp. 257-70. 

45 In two articles, one by Christian Troll, "Two Conceptions of Da'wa in India: 
Jama‘at-i Islam! and Tabllghl Jama'at," and the other by Barbara D. Metcalf, "Liv¬ 
ing Hadlth in the Tabllghl Jama'at [sic]," it is clear that the Tabllghls emphasize 
outward ritual performance in their strident missionary activity. Sufi terminology 
has been incorporated in their practices, e.g., dhikr and chilla, but with entirely 
new outwardly directed meanings. "Living hadith" has to do with acting out 
formulaic injunctions from an abridged missionary manual based on hadith 
rather than striving to transform oneself by connecting to the Prophet. Like other 
categories in this chart this one is based on a generalized view of Tabllghls of 
which there are certain exceptions, one of whom might have been the founder. 
For example, in Christian Troll's opinion, Muhammad Ilyas was a person who 
"comes accross [sic] as an ascetic and as a man of genuine mystical experience." 
See "Two Conceptions," p. 124. 

‘"Directing-shaykhs consider such an outward expression of the sunna signifi¬ 
cant to the extent that it is accompanied by spiritual travel, the "inner" sunna. 
When this combination occurs, the shaykh personifies a living exemplar of the 
Prophet which enables him to transform the inner being of his disciples, who 
endeavor to replicate their every action on the Prophetic model. 

47 Max Weber posited a notion of "pure charisma" which became routinized, 
either through lineage or office. One example would be a prophet whose succes¬ 
sor is his eldest son or who occupies a hierarchical position, e.g., as a Catholic 
priest. See Max Weber, Economy and Society: An Outline of Interpretive Sociology, 2 
vols., 2:1135-41. 
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usually involve "uninspired action." 48 In other words, when sufis 
derive their authority solely from outward behavior or lineage, 
whether spiritual or biological, they have a technical connection 
to the Prophet but not necessarily an intimate relationship with 
him. Persons having many sources of personal authority, in con¬ 
trast, are generally more deeply connected with the personal 
symbolic center of a culture, 49 in this case, the Muhammadan real¬ 
ity. Sufis and imams not only perform the everyday activities and 
functions of religious types, but as living heirs of the Prophet 
they are capable of invoking profound transformations. Such ex¬ 
traordinary individuals have significantly affected the social 
order. 

For sufi teaching-shaykhs and directing-shaykhs, the several 
sources of authority—spiritual travel, following the Prophetic 
model, and spiritual lineage from one's initiation—are all related; 
spiritual wayfaring is the inner sunna, and behavioral conformity 
to the Prophetic model is the outer sunna. In the case of the 
Naqshbandl directing-shaykh, connecting to the Prophet allows 
the resulting spiritual energy to flow through the chain of trans¬ 
mitters (a spiritual energy circuit represented by a genealogical 
chart). Eventually these three sources fuse into one as the connec¬ 
tion develops. Through a modeling process and by channeling 
emotions (enhanced by the genealogical connection), the mediat- 
ing-shaykh becomes intensely and lovingly connected to the 
Prophet. In the Shl‘1 case, the Twelver imams and some of the 
Agha Khans functioned in many ways like sufi shaykhs, express¬ 
ing their piety through sufi forms which Marshall Hodgson calls 
"tarlqa Shflsm." 50 All of these types of individuals embodying 
several sources of authority have exhibited their potential to in¬ 
fluence others. Their "inspired action" over the centuries slowly 
changed their respective cultures which have become notably Is¬ 
lamic. 

Illustrating the effect of combining many sources of authority. 


"Here I am indebted to the insights in Edward Shils's discussion of charisma 
in Center and Periphery: Essays in Macrosociology, p. 129. 

"There are multiple and overlapping symbolic centers in Islamic societies, e.g., 
political and scriptural; local and universal. The geographical ritual center would 
be the physical Ka'ba; the scriptural ritual center would be God's word, the 
Qur’an. To a large extent these are distant in comparison to the communal ritual 
center, the primordial Muslim community (duplicated in the sufi lodge) with the 
Prophet (and by extension his heir) as its center. 

“Marshall G. S. Hodgson, The Venture of Islam: Conscience and History in a World 
Civilization, 3 vols., 2:494. It appears that imams have many parallels with direct¬ 
ing-shaykhs and the Agha Khans with mediating-shaykhs. 
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the ulama are positioned as a “borderline” example between the 
two broadly defined groups described above in the chart. A reli¬ 
gious scholar whose only qualification is transmitted religious 
knowledge has tended usually to belong to the three “peripheral 
types" (majdhiibs, Tabllghls, and hereditary shaykhs located 
above the ulama category in figure 2). Like the hereditary shrine 
pir, he often holds an office, not necessarily hereditary but strictly 
defined by an educational role or a governmental position. 
Ulama sometimes appear more respected and influential than 
most religious figures on the chart, but this is almost always be¬ 
cause they have access to political power, a qualitatively different 
notion of power than noncoercive personal authority. A scholar 
with only transmitted religious knowledge usually wants only 
to legitimize Islamic societal structures outwardly, not to change 
people or society. 

Ar-RamhurmuzT, for example, a hadith scholar from the Buyid 
period (334/945-447/1055), writes, “It is sufficient nobility for 
the transmitter that his name be joined with the name of the 
Prophet and be mentioned along with mention of Him and of His 
family and His companions.... [a nobleman said,] 'I want, in the 
first place, to see my name united with that of the Prophet in a 
single line/ What better relatives (‘ asabah ) could be desired than 
a group that includes ‘All b. al-Husain b. ‘All and his descendants 
that followed him, and the family of the Prophet, and the sons 
of the Muhajirun and the Ansar, as well as the generation that 
succeeded them in piety, and the ascetics and the fitqaha* and 
most of the caliphs, and countless numbers of 1 ulama * and men of 
nobility, excellence, distinction, and importance?” 51 No doubt the 
transmission of hadith created a sense of community with previ¬ 
ous generations of Muslims leading back to the Prophet. In this 
regard transmitted hadith connected to the Prophet, but in terms 
of transformative potential it is only a shadow of MTrza Mazhar's 
experience with his hadith teacher who had internalized the Pro¬ 
phetic sayings to the point of embodying them. 52 Like previous 
generations of Prophetic heirs, sufi and non-sufi, such a “charis¬ 
matic combination" enabled Muhammad Afdal to transform 
those receptive to his penetrating teaching. 53 


M Roy Mottahedeh, Loyalty and Leadership in an Early Islamic Society, pp. 140-41. 

,J Sufis, for example, have shown unusual proficiency in harmonizing transmit¬ 
ted religious knowledge, particularly hadith study, into their spiritual practices. 
See George Makdisi, The Rise of Colleges, p. 10. 

“’Many jurists and scholars have possessed qualities which attracted large num¬ 
bers of followers. One of the best known is Ahmad Ibn Hanbal (d. 241/855), 
the famous religious scholar and eponymous founder of the HanbalT school of 
jurisprudence, who suffered punishment by the Caliph instead of denying the 
uncreated nature of the Qur’an. Ibn Taymiyya (d. 728/1328) is another. 
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The consistent thread in these apparent changes is that the au¬ 
thority of Muslim religious specialists has depended on the de¬ 
gree to which they have linked themselves to the Islamic 
exemplar of human extraordinariness, the Prophet. 54 The ability 
to connect to Muhammad spiritually, genealogically, behavior- 
ally, and intellectually often has made the sufi a personal embodi¬ 
ment of the Prophet. Discussing charisma, Clifford Geertz asks, 
“Just what it is that causes some men to see transcendency in 
others, and what it is they see." 55 For many Muslims it has been 
the multifaceted symbolic vision/experience of Muhammad, 
many generations removed but at times vibrantly present. 

The idea that Muhammad was superhuman developed soon 
after his death with the doctrine that God protected the Prophet 
from sin ( c isma ). The Qur’an that was revealed to Muhammad 
needed an immaculate vessel, an absolutely sinless prophet, to 
convey God's Word. 56 Having established an impeccable Prophet, 
it was only one more small step to declare that the faithful owned 
Muhammad unquestioning and absolute obedience, especially in 
view of the numerous Qur’Snic verses that required it, for exam¬ 
ple, “Whoever obeys the messenger obeys God" [4:80]. 57 By the 
eighth century the primacy of the Prophetic model included all 
Muhammad's words and deeds. It was this exemplary model that 
later was said to have been cultivated by the earliest Muslims and 
transmitted by the living presence of religious scholars and sufis. 
Abu Bakr as-Siddlq (d. 13/634), Muhammad's successor, is said 
to have exclaimed, “I do not omit anything of the things the Mes- 


M By the ninth century, Muslim consensus had made Muhammad the most per¬ 
fect human with superhuman status, confirming that Muhammad had become 
the celebrated symbolic focus of legitimate personal authority. For example, Sahl 
at-Tustarl (283/896) developed the themes of Muhammad's pre-eternal light (nur 
Muhammad!). See Annemarie Schimmel, And Muhammad Is His Messenger: The Ven¬ 
eration of the Prophet in Islamic Piety, pp. 125-26; Gerhard Bdwering, The Mystical 
Vision of Existence in Classical Islam: The Qur’tJnic Hermeneutics of the Sufi Sahl at- 
TustarT (d. 283/896); and U. Rubin, "Preexistence and Light: Aspects of the concept 
of Nor Muhammad." 

^Clifford Geertz, Local Knowledge: Further Essays in Interpretive Anthropology, 

p. 122. 

‘'’For sources dealing with the veneration of Muhammad in Islam, see Andrae, 
Die Person Muhammads in Leltre und Claube seiner Gemeinde and Schimmel, And 
Muhammad Is His Messenger. 

^Another twelve Qur’anic citations [3:32,132;4:59;5:92;8:1,20,46; 24:52,54;47: 
33;58:13;64:12] usually state "Obey God and the messenger." Qur’anic passages 
(e.g., 24:54; 72:21-22) that declare the Prophet as "merely human" or his own 
prayers expressing his feeling of weakness and sinfulness have been regarded as 
instructions to the believers to follow instead of being taken as Muhammad's very 
human feelings. See Schimmel, And Muhammad Is His Messenger, p. 59. 
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senger of God has done, for I am afraid that if I should omit it, I 
could go astray." 58 Over the centuries these living models of the 
Prophet have striven to transmit his living virtues, defining the 
interpersonal and ethical ideals of Islam in the process. The sunna 
has had such compelling significance for Muslims that many fol¬ 
lowers of the ShafiT school and most of those of the Malik! school 
assumed that it was absolutely obligatory to imitate the Prophet 
even in ethically neutral actions. 59 Although the Qur’an as duly 
respected and revered as the word of God, the Prophetic model 
became the means for applying Qur’anic ideals to daily personal 
and community life. 60 

This pattern of prophetically legitimized authority first be¬ 
comes inculcated in the family. Often Muhammad is portrayed 
as a respected elderly paternal figure whom one can trust abso¬ 
lutely. A Muslim child first learns the "familial mode" of Pro¬ 
phetic authority at home where an unquestioning obedience and 
reverence to elders, particularly the father and grandfather, be¬ 
come ingrained at an early age. Later, with his family experience 
as the frame of reference for intimate relationships, the student is 
admonished to respect the teaching-shaykh even more than his 
father "since his father brought him into the world of perdition, 
[while] his teacher leads him to the world of eternal life." 61 


Personal Authority of the Teaching-Shaykh 

The teaching-shaykh derives his social prestige from exemplary 
custodianship of sacred knowledge. Located in mosques and pri- 


W A1-Qadl ‘Iyad (d. 544/1149), Kit (lb al-shifd fl ri'dyat ItuqOq al-Mustafit cited in 
ibid., p. 31. 

Siting al-Qad! 'Iyad in ibid., p. 194. 

•"By the ninth century there is an alleged hadith stating that the sunna inter¬ 
prets the Qur’an rather than the Qur’an judging the sunna. See William A. Gra¬ 
ham Jr., "Traditionalism in Islam: An Essay in Interpretation," p. 504. This hadith 
is found in 'Abdurrahman ad-Darimrs (d. 255/869) introduction to his Kitttb al- 
sunan, bdb 49. 

®'A1-Ansarl, Al-lu’lu', pp. 6-7, cited in Jonathon Berkey, The Transmission of 
Knowledge in Medieval Cairo: A Social History of Islamic Education, p. 36. See also 
Michael Chamberlain, Knoivledge and Social Practice, pp. 108-9. Sufis also say that 
disciples experience a "spiritual" birth (al-wilildat al-ma'nawiyya). The lifelong 
commitment to a king is often expressed in terms of a familial loyalty pattern. If 
a king or noble mentions his sanf a or ghuldm it means that he had reared, edu¬ 
cated, and trained that person. See Mottahedeh, Loyalty and leadership, pp. 82-83. 
This quotation refers specifically to the Buyid dynasty (334/945-447/1055) but 
is representative of many similar patron-client relationships in government 
throughout Islamic history. 
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vate homes, the atmosphere of religious study circles (later in¬ 
cluding those in madrasas) cultivates a set of refined and 
stringent behavioral patterns to safeguard the transmission of 
religious knowledge. Based upon the sunna, an elaborate set of 
rituals developed, which Michael Chamberlain terms the "ritual- 
ization of religious knowledge." 62 Students were informed of ap¬ 
propriate ritual behavior: "Do not look at anything but the 
teacher, and do not turn around to investigate any sound, espe¬ 
cially during discussion. Do not shake your sleeve. The student 
should not uncover his arms, nor should he fiddle with his hands 
or feet or any part of his body parts, nor should he place his hand 
on his beard or his mouth, or pick his nose or play with it, or 
open his mouth or gnash his teeth. . . . nor should he turn his 
back or his flank to his shaykh .... It is a sign of respect to the 
shaykh not to sit between him and the direction of prayer, nor to 
his side, nor on a cushion." 63 Malik b. Anas (d. 179/796), the ha- 
dith scholar and eponymous founder of the Malikls, kept his stu¬ 
dent in such fear of moving in class that they acted as if there 
were birds on their heads. 64 

The culture and ritual of religious learning, both of sufis and 
ulama, required personal contact with an exemplary teaching- 
shaykh. Most traditional religious learning was practical in na¬ 
ture and extended to every aspect of the student's life. In this 
context the medieval Egyptian jurist al-‘UthmanT asserts, "One 
should not study with another who himself studied only from 
books, without having read [theml to a learned shaykh ... Who¬ 
ever does not take his learning [ l ilm] from the mouths of men is 
like he who learns courage without ever facing battle." 65 

Personal instruction is a key component to authority. Bio¬ 
graphical collections of medieval scholars, both in Egypt and in 
India, always stress the person's teachers (at least in colonial 
India until the 1870s when they came to be identified with a 
school such as Deoband or Aligarh). 66 The chain of teachers 
{isnfid) validates the person's learning; institutional affiliation, al- 


'■ 2 Chamberlain, Knoivledge and Social Practice, pp. 125-30. 

"’Muhammad b. Ibrahim Ibn JarruVa (d. 733-34/1333), Tadhkirat al-sdmi' iva'I- 
mutakallim, pp. 98-100, cited in Chamberlain, p. 130. 

M A1-Qadl ‘Iyad, Tartlb al-maddrik wa-taqrlb al-masdlik li-ma'rifat a'ldm madhhab 
Millik, pp. 153-66, cited in Fritz Meier, "Hurasan und das Ende der klassischen 
SQfik," in La Persia uel medioevo, p. 562. 

"’Muhammad b. ‘Abdurrahman al-‘UthmanI, Iddh al-ta'rif bi-ba'd fadd’il al-'ilm 
al-sharff, cited in Berkey, The Transmission of Knowledge, p. 26 (brackets are in origi¬ 
nal text). 

Afc For the Egyptian case, see Berkey, The Transmission of Knowledge, pp. 21-27. 
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though it could enhance prestige (for example, being a shaykh at 
Al-Azhar in Cairo), is secondary. Legitimacy is always based on 
the unbroken chain going back to the author of the book or to the 
Prophet (in the case of hadith and Qur’an study in particular). 
The shorter the chain the more authoritative the person becomes. 
When someone could relate hadith with an unusually short se¬ 
quence of transmitters or with unusually reliable transmitters, 
people would be eager to say that they had learned hadith with 
him. In medieval Ibb, Yemen, Faqlh an-Nahl (d. 566-7/1171) used 
to say, "Between me and the author [an eminent eleventh-century 
Baghdadi Shafi'T jurist, al-Shirazll are two men." In this way an- 
Nahl established his reputation as a scholar in an intellectual uni¬ 
verse where "the texts of knowledge were literally embodied." 67 
Again, and this point needs to be stressed, there are qualitative 
differences between embodying books of intellectual knowledge, 
books of unwritten words comprising knowledge of the heart, 
and embodying the Prophet himself. 68 

Scripture-centered personal authority contrasts sharply with 
the authority of extraordinary sufis. Scripture-centered authority 
resides in books, personal authority in the most perfect of hu¬ 
mans, the Prophet Muhammad. By appropriating, indeed em¬ 
bodying, one of the central symbols of Islam, these living human 
authorities have in varying degrees achieved a position of super¬ 
human status in Islamic societies. The accomplishment of this 
feat occurred over many centuries as sufis connected their activi¬ 
ties to those of the Prophet, which enabled them adroitly to bask 
in the shadow of his extraordinary Prophetic charisma. In this 
process it was the directing-shaykhs among the sufis who were 
able to mobilize effectively, and in some cases even originate, 
sources of personal authority recognized by the Muslim commu¬ 
nity. 


^Brinkley Messick, The Calligraphic State: Textual Domination and History in a 
Muslim Society, p. 15. 

'■“Seyyid Hossein Nasr poetically describes these kinds of differences in his 
"Oral Transmission and the Book in Islamic Education: The Spoken and the Writ¬ 
ten Word." 
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CHAPTER 2 


From Teaching-Shaykh to 
Directing-Shaykh 


Sufism through verbal instruction [only] is like building la houseI on dung. 

Abu Sa'Td-i AbQ’l-Khayr 

Any man who does not let himself be guided by a spiritual director is guilty of 
rebellion toivards God. For ivithout a guide he could not obtain access to the 
road of salvation, were he to possess by memory a thousand works of theology. 

Shaykh ‘Abdulhadi b. Ridwanl 
(a nineteenth-century Algerian Shddhill sufi) 


As sufi practices became institutionalized in the ninth century, 
the respectful relationship between the teaching-shaykh and the 
student in both sufi and jurist circles began to change to a much 
more structured authoritarian master-disciple relationship. 1 As 
the sufi shaykh became endowed with the superhuman prophetic 
traits of a functionally infallible leader, he no longer acted as an 
informal guide or teaching-shaykh to an ad-hoc group of stu¬ 
dents. Instead he lived in his lodge among his community of dis¬ 
ciples whose behavior he circumscribed by the rules set down in 
sufi manuals. This enlarging of both the scope and degree of the 
sufi's authority is expressed by the term "directing-shaykh." 

This change came at a critical juncture in Islamic history, when 


'The fluidity of the teaching-shaykh environment becoming relatively struc¬ 
tured with the advent of the directing-shaykh paralleled similar kinds of develop¬ 
ments in other Islamic institutions as Muslims grew from a minority Arab 
community to become a majority multiethnic community over four or five centu¬ 
ries. For these ninth- and tenth-century Muslims, “their God is a Persian shah, not 
an Arab king. His law's are not negotiated but decreed." Kevin Reinhart, Before 
Revelation: The Boundaries of Muslim Moral Thought, p. 179. 
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Islamic institutions, both juristic and sufi, were being established 
in increasingly Muslim multiethnic societies and the centralized 
caliphal empire was breaking up into a dynamic and expanding 
network of successor states ruled by independent rulers (begin¬ 
ning with the Buyids in 334/945). For much of the Islamic world 
in the ensuing six or more centuries directing-shaykhs were an 
integral part of the a c ydn-amTr social system through which the 
notables (a'ytiti) legitimized and mediated the power of the local 
garrison commanders ( amirs ). 2 In a social system where patron¬ 
age and loyalty held the key to political power, many proteges of 
God supplied the resources for the needed mediatory expertise. 3 
The inward "anti-structure" of sufi lodges transformed individu¬ 
als while legitimizing the outer Islamic institutions that main¬ 
tained landed families and supported commercial activities in 
cities. 

A directing-shaykh, or someone like him, will always share an 
integral mediating role wherever there is an agrarian system with 
a weak central government. Islamicate herding/agrarian societies 
during this early period, based upon farming by horse and plow, 
operated with relatively scarce resources, most of which the 
urban minority (less than 10 percent of the population) drained 
off from the surrounding countryside. 4 This highly stratified soci¬ 
ety was composed of an aristocracy, officials, tradesmen, soldiers, 
ulama, sufis, peasants, and nomads. The authoritarian and hier¬ 
archical constructs of the Islamic religion kept this system from 
flying apart, not brute force. Such a situation resembled its coun¬ 
terparts in the premodem world, whether the mythological con¬ 
struct was Christian, Hindu, or Confucian-Buddhist. All these 
constructs had a system of doctrines and practices with an un¬ 
questioned universal claim that created a collective identity by 
relativizing prior ethnic and tribal identities. 5 The integrating 
power of this Muslim identity allowed a broad spectrum of views 
and practices that brought together many disparate (and poten¬ 
tially opposing) attitudes and interest groups. The social cohe¬ 
sion created by the shared set of Islamic symbolic resources 


2 Marshall Hodgson, The Venture of Islam: Conscience and History in a World Civili¬ 
zation, 3 vols., 2:64-69. 

Such a case parallels holy men in late Roman society (ca. 400-500 c.e.) elo¬ 
quently described and analyzed by Peter Brown in his “The Rise and Function of 
the Holy Man in Late Antiquity." The centralized Persian government precluded 
the development of a parallel phenomenon of holy men in Persia. 

4 This synopsis of agrarian economies is based upon Gerhard Lenski, Jean Len- 
ski, Patrick Nolan, Human Societies: An Introduction to Macrosociology, pp. 158-85. 

“jUrgen Habermas, Communication and the Evolution of Society, pp. 110-16. 
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united these disparate parts into what Marshall Hodgson has 
aptly termed an "Islamicate" Civilization. 

The authoritarian directing-shaykh was probably no more dic¬ 
tatorial than his peers in other domains of society. Sufis and other 
mediators were essential for the smooth operation of an agrarian 
society with no strong central authority, since they successfully 
embodied the central symbol of authority, Muhammad, and the 
Islamic worldview while legitimizing the outer political struc¬ 
tures of society. 6 

Ibn ‘Abbad ar-Rundl (d. 790/1388), a Moroccan sufi, explained 
the changes in the sufi's scope of authority by defining two kinds 
of sufi shaykhs in the teaching-shaykh (shaykh al-ta'lim), who is 
required for guidance, and the directing-shaykh (shaykh al-tarbi- 
yya), who, in his demand for unquestioning authority, is neces¬ 
sary only for those whose moral character and intellectual 
training are in some way defective. 7 Fritz Meier, following 
ar-RundT's lead, determined that the transition between sufi 
teaching-shaykhs and directing-shaykhs began in Nishapur dur¬ 
ing the last quarter of the ninth century. From there the directing- 
shaykh model spread unabated along with other institutional 
developments throughout the Islamic world in the course of the 
eleventh century until it became the norm in sufism.* 

Ar-Rundl explains that sufi teaching-shaykhs provided instruc¬ 
tion in religious duties, morals (akhlfiq), and theoretical sufism. 


"In a Buddhist parallel, George Samuel has discovered a strikingly similar social 
structure with Tibetan lamas acting in a similar capacity as directing-shaykhs. He 
poses the question of why Tibet is unique among all other Buddhist societies in 
having lamas, i.e., Buddhist religious leaders who manipulate supernatural 
power, act as spiritual mentors to their disciples, and have a recognized spiritual 
lineage (the Buddhist equivalent of the three sources of authority associated with 
directing-shaykhs). George Samuel, "Tibet as a Stateless Society and Some Islamic 
Parallels." He also states that there is a partial but significant exception in the case 
of Burma. 

7 In practice this would mean everyone except the most talented and egoless 
seekers. Fatiod Abl 'Abdullah Muhammad b. IbrdhTm b. 'Abbtld ar-Rundl, in the appen¬ 
dix of ‘Abdurrahman Muhammad Ibn Khaldun, Shift' al-sil'il, li-tahdhtb al-masd’il 
pp. Ill -27. See also John Renard, trans., Ibn 'Abbad of Ronda: Letters on the Silfl 
Path, pp. 184-94. Ar-Rundi's fttwd answered a question posed by Andalusian 
sufis as to whether a sufi master is indispensable or not. An Andalusian Malik! 
jurist, AbQ'l-*Abbas al-Qabbab (d. 777-78/1375), and Ibn KhaldQn were also in¬ 
volved in this discussion concerning whether one should learn from books or 
from a master. Muhsin Mahdi sums up the salient points in his article, "The Book 
and the Master as Poles of Cultural Change in Islam." 

"Fritz Meier, "Hurasan und das Ende der klassischen Sufik." See also Meier's 
"Qushayrt's Tartlb as-suluk," which might not be al-Qushayrt's. See ‘Abdul- 
husayn ZarrtnkQb, "JustujO dar tasawwuf-i Iran (3)," p. 27 n. 113. 
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just as a teaching-shaykh in a madrasa did. Students traveled 
freely among sufi teaching shaykhs, sharing each other's com¬ 
panionship while learning and cultivating interior practices. Like 
other students in a conventional religious school, they had many 
teaching-shaykhs and no particular allegiance to any one of 
them. 9 But unlike ordinary religious-school students, these travel¬ 
ing sufis belonged to a spiritual, intellectual, and moral elite 
who already had their ego ( tiafs ) under control before joining the 
small circles around the teaching-shaykhs. 10 Examples of such ex¬ 
ceptional sufis were al-Harith al-Muhasibl (d. 243/857) and Mu¬ 
hammad Abu Talib al-Makkl (d. 383/993 or 386/996), who 
apparently taught themselves independently and only went to 
teaching-shaykhs to refine and guide their learning. 11 But the stu¬ 
dent-teacher relationship was similar when the teacher was a reli¬ 
gious scholar or a sufi. 

Further research will likely refine ar-Rundl's idealistic picture 
of early sufism, but references in sufi literature do support his 
assertion that there was a category of directing-shaykh. By the 
eleventh century disciples conceived of their relationship as one 
of a willing slave, an orphan needing a father, or a sick person 
dependent upon the treatment of a physician. 12 In the twelfth cen¬ 
tury this last comparison was used to explain the trials to which 
Majduddln Baghdadi (d. 616/1219) was subjected as a disciple: 
"When he entered the service of a sheikh, he was made to serve 
'at the place of ablution,' i.e., to clean the latrines. His mother, a 
well-to-do lady physician, asked the master to exempt the tender 
boy from this work, and sent him twelve Turkish slaves to do the 
cleaning. But he replied: 'You are a physician—if your son had 
an inflammation of the gall bladder, should I give the medicine 
to a Turkish slave instead of giving it to him?' " 13 

Examples of the shift to directing-shaykh in Nishapur began 
with Abu Hafs al-Haddad (d. ca. 265/879), who traveled with his 


“Some allegedly had hundreds of teachers, e.g., Junayd (d. 297/910) had 200 
masters and AbO Yazld al-BistamT (d. 261/874) had 113 teachers; see Meier, "Qus- 
hayiTsTartlb as-sulok," p. 1. 

'"Renard, Ibn *Abbad of Ronda, p. 185. 

"A good example of needing travel to deepen one's spiritual experiences is 
Muhylddln Ibn al-‘Arabl (d. 638/1240). See Claude Addas, Ibn 'ArabT ou la quote 
(Ui soufre rouge, translated by Peter Kingsley, Quest for the Red Sulphur: The Life of 
Ibn 'Arabi. 

u Fritz Meier, "Hurasan und das Ende der klassischen SQfik," pp. 550-53; and 
J. L. Michon, "L'autobiographie (Falirasa) du soufi marocain Ahmad Ibn Ajlba 
(1747-1809) (3me partie)," p. 120. 

n Ab0 ‘Abdurrahman JamI, Nafahat al-uns, p. 424, cited in Annemarie Schimmel, 
Mystical Dimensions, p. 101. 
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disciples to visit Junayd in Baghdad. 14 While there Junayd re¬ 
marked that Abu Hafs seemed to drill his disciples like a sultan 
drilling his soldiers, to which Abu Hafs replied, "Outer discipline 
is the best sign of inner discipline." Mamshad ad-Dlnawari (d. 
299/911-12) stressed the need to venerate the shaykh, and Ja'far 
al-Khuldl (d. 348/959-60) the need not to hurt the shaykh's feel¬ 
ings or say unkind things about him. The extent of a disciple's 
unquestioning obedience determined his or her progress on the 
sufi path. Abu Sahl Muhammad as-SuTuki (d. 369/980) remarked 
that a disciple who asked his spiritual mentor "Why?" would 
never progress (cf. Q. 21:23). When al-Qushayn wrote his Risfila in 
437-38/1046, for a disciple to contradict his master was a serious 
enough offense to sever the connection between them. With the 
advent of directing-shaykhs, each disciple was required to be 
under the supervision of only one shaykh. Carefree wandering 
between masters was henceforth prohibited; a novice had to ask 
the shaykh for permission to travel. 

This concentration of authority in one person and the expecta¬ 
tion of unquestioning obedience had its parallels in other concur¬ 
rent Islamic institutional developments. By the tenth century the 
common people unquestioningly obeyed the teachings of one 
(and only one) imam of a school of jurisprudence in much the 
same way as the Imamls had obeyed the iman's legal advice a 
century earlier. 15 In sufi circles disciples were required to follow 
the directing-shaykh's school of jurisprudence, a natural corol¬ 
lary to the requirement that he behave and think in utter conform¬ 
ity with the master, a living heir of the Prophet. 16 

Having a single spiritual mentor meant that anyone who had 
not been properly initiated by a guide could no longer be con¬ 
sidered a legitimate sufi: "There are many conditions for the 
master-disciple ( pM-murTdi) relationship, the sufi robe, and com¬ 
panionship with the sufis ( suhbat ). Our group does not recognize 


,4 For this paragraph I have relied on Meier, "Hurasan und das Ende der klas- 
sischen SQfik," pp. 548-59. 

'The significant difference was that in practical terms an ordinary person could 
ask various jurists (who followed the same imam) and none were considered 
infallible like an ImamI imam (although jurists' decisions were considered free 
from error). There were five hundred Sunni schools of jurisprudence in the ninth 
century; the number by the thirteenth century had dwindled to four, the Hanball, 
Malikl, Hanafl, and Shafi‘1. 

■'’Muhammad b. Munawwar, Asrdr al-tawhfd ft maqdmdt Shaykh AbT Sa'id. 
pp. 20-21; translated by John O'Kane, The Secrets of God’s Mystical Oneness, p. 83. 
AbQ Sa'Id-i AbQ’l-Khayr explains that Abu Yazld al-Bistami followed Ja'far as- 
Sadiq's school of law since he was Ja'far's disciple. 


Copyrighted material 



34 


SUFI HEIRS OF THE PROPHET 


anyone who does not have a pir and who is not simultaneously 
following him. Even one who has had unseen things revealed to 
him [if he] does not have a guide, nothing [worthwhile] will come 
from his company " 17 Such a development indicates an institu¬ 
tionalization of the sufi shaykh involving a concentration of au¬ 
thority, both juridical and sufi, in the directing-shaykh. Only sufi 
masters having acknowledged connections with Muhammad, 
e.g., a recognized spiritual genealogy, were considered valid sufi 
shaykhs. 

These developments in sufi authority influenced practices in 
scholarly circles also. The shift from teaching- to directing-shaykh 
placed an unprecedented emphasis on correct behavior ( adab ). 
Before this time correct manners were already important and cer¬ 
tainly acquired by the religious students, but sources do not indi¬ 
cate any systematic and conscious emphasis on behavior until the 
advent of the directing-shaykh. ‘Abdullah b. al-Mubarak (d. 181/ 
797) mentions the gnostic's Carif) need for correct behavior. Sahl 
b. ‘Abdullah at-Tustarl (d. 283/896) and later Abu ‘Abdurrahman 
as-Sulaml (d. 412/1021) mention correct behavior as a means to 
subdue the ego. 18 As-Sulaml advises those who are pursuing the 
sufi path to go "to an imam of the community whose sincere 
advice manifests [through his behavior] and [who] educates (/w 5 - 
addibu) [on that basis]." lg First one learns adab based upon the 
Prophetic model, which leads to the second station of akhldq, real¬ 
ized by imitation of one's shaykh. On this basis one progresses to 
the third station, that of mystical states ( ahzvdl ). 20 

Using ar-Rundl's classification of shaykhs, where is the bound¬ 
ary between the teaching- and directing-shaykh? or a religious 
scholar and a sufi shaykh? A directing-shaykh requires unques¬ 
tioning obedience to himself (typically sealed through an initia¬ 
tion ritual), but teaching correct behavior and acting as an 
exemplar for students were tasks that religious scholars could, 
and did, also perform. A person's status was to a significant ex¬ 
tent determined by behavior, as Abu ‘All Muhammad ath-Tha- 
qafl (d. 328/939-940) relates, "[An educated person] can 
recognize the status/rank of people educated under a [sufi] 
shaykh, imam, or well-behaved teacher ( mu’addib ). Someone who 


,7 Ibid. p. 46 (additions mine] (trans. p. 119). 

'"Abu’l-Qasim ‘Abdulkartm b. Hawazin al-Qushayrl, Al-risdla al-qushayriyya ft 
'ilm al-tasaxvwuf, 2:562, and AbQ ‘Abdurrahman as-Sulaml, Maniihij al-'tirifTn, p. 31. 

19 Here imam is used in the sense of a spiritual guide. See Sulami, Manahij al-'ar- 
ifTu, p. 25. 

^Ibid., pp. 31, 38. AbQ Sa'Td-i AbO’l-Khayr also underlines this threefold hierar¬ 
chy. Muhammad b. Munawwar, Asrir al-taivhTd, p. 309 (trans. p. 479). 
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has not received an education from a teacher ( ustadh ) demon¬ 
strates [this] in his inappropriate behavior and exhibition of 
ego." 21 These examples confirm that the pedagogical develop¬ 
ments occurring in the sufi environment were part of larger and 
widespread transformations in Islamic culture generally. 22 Part of 
the "shar‘1 vision" involved appropriate behavior modeled on the 
Prophet. The religious elite directed their efforts particularly 
toward molding behavior, a task made easier by the unques¬ 
tioned authority they had over their charges. At some point these 
Prophetic patterns became so widespread that fathers became 
directing-shaykhs of sorts to their sons. Life itself unconsciously 
expressed the shar 4 ! vision. The mythological ordering of society 
according to the Islamic sharT pattern had reached a self-replicat¬ 
ing point as the twin trajectories of anti-structure (sufi activity) 
and structure (ulama/sufi activity) combined synergistically to 
undergird the politically decentralized agrarian societies encom¬ 
passed by this same focused vision. 

The ulama used every opportunity to acquire the kind of ritual 
power exercised by the sufis by associating religious knowledge 
with supernatural grace ( baraka ) and knowledge of the forbidden 
(J haram ) and permitted ( halal ) with remembrance of God (dhikr)P 


J1 A1-Qushayrl, Al-risilla, 1:164. 

^One would expect that certain rituals of transmitting religious knowledge re¬ 
ported in medieval sources, e.g., unquestioning obedience to one's teacher and 
keeping a state of ritual purity when in the company of one's teacher, developed 
alongside the appearance of the directing-shaykh. For examples in medieval Da¬ 
mascus, see Michael Chamberlain, Knowledge and Social Practice in Medieval Damas¬ 
cus, 1190-1350, pp. 125-31. The famous sufi author al-Qushayrl (d. 465/1072) so 
revered his master that he fasted and made a complete ablution when he went to 
see him. See Margaret Malamud, "Sufi Organization and Structures of Authority 
in Medieval Nishapur," p. 435. Even a person following the dictates of a religious 
scholar who made an erroneous judgment following the leader (imilm) of the 
school of jurisprudence was rewarded on the Last Day. One could always go to 
another scholar for an alternative legal opinion, which was not an option with 
a directing-shaykh. See Norman Calder, "Ikhtilaf and Ijma* in ShafiTs Risala." 
Professor Muhammad Qasim Zaman kindly brought this latter article to my at¬ 
tention. 

2T This worked both ways—hence the justification of sufism in terms of another 
branch of knowledge. Many ulama were also sufis. Sufis specialized in channeling 
God's divine grace (fayd), often facilitated by special individual and collective 
sessions, to recollect God. For ways ulama attempted to coopt sufi wonders and 
marvels, see Tarif Khalidi, Arabic Historical Thought in the Classical Period, p. 213. 
Jurists also had functional infallibility in their decisions, a position supported in 
part by interpreting ash-ShafiTs discussion of ijtihdd. Such reasoning concluded 
that all decisions made on the basis of ijtihad were equally valid, i.e., free from 
error (kullu mujtahid muslb). Such a device conveniently allows for a diversity of 
legal opinion, aptly substantiated by a hadith, "Difference of opinion (ikhtilaf) in 
my community is a blessing." See Norman Calder, "Ikhtilaf and Ijma‘." 
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The net result of these developing patterns of authority and ritu¬ 
als of transmitting religious knowledge was to increase the pres¬ 
tige and status of sufis and ulama, both of whom considered 
themselves “heirs of the prophets." When discussing “those in 
authority" (ilia’ al-amr) in the Qur’an, al-Qushayrl includes both 
the exemplary scholar {imam) and the shaykh in his group. 24 By 
the time of the directing-shaykh the Prophet had achieved super¬ 
natural status, the sufi pir with his functional infallibility had 
reached superhuman status, and the ulama were not far behind. 

When spiritual journeying developed from ascetic practices the 
teaching-shaykh's role increasingly blended with that of the di¬ 
recting-shaykh. Unquestioning obedience to a spiritual mentor 
must always have been a requirement for intermediate and ad¬ 
vanced disciples traveling in the spiritual heights; the dangers of 
solo travel were obvious. Conversely, a directing-shaykh's re¬ 
sponsibilities would often include the teaching-shaykh's reper¬ 
toire, especially when large numbers of people came to sufi 
lodges. Most of the aspirants who came to lodges never pro¬ 
gressed beyond the most elementary stages of spiritual practice. 
Once initiated, technically the sufi pir was their directing-shaykh, 
but actual training for these novices would probably never go 
beyond instilling an outward adab in conformity with the sunna- 
based rules of the sufi lodge. The vast majority of people coming 
to the sufi lodge were impressed by the pir's exalted status and 
encompassing access to supernatural power, but they would 
probably not become formally initiated disciples. 25 For them the 
sufi pir was, at most, someone who could effectively act as a me¬ 
diator between the divine and human worlds to assist them in 
their worldly difficulties. The awe that the pir inspired in his dis¬ 
ciples might have impressed many visitors, 26 further enhancing 
sufi prestige in the wider—and increasingly Islamic—society. 


24 Abu’l-Qasim al-QushayrT, Latil'if al-ishdrdt, 3 vols., 1:341. He is discussing 
Qur’an, 4:59, in the context of God exhorting people to obey Muhammad and 
those who are in authority. 

2S Hagiographers usually do not discuss the number of disciples in a shaykh's 
circle, and any numbers mentioned cannot be trusted. Some extremes are HamTd- 
uddln NagQrl Suhrawardl (d. 641-42/1244), who only had three disciples reach¬ 
ing perfection, and Safluddln Ardablll (d. 735/1344), who allegedly facilitated 
twenty thousand to repent of their sins in one day. Of the earlier sufis, Sahl at- 
Tustarl (d. 283/896) was said to have had 400 disciples when he died; Aba Hamid 
al-Ghazzall (d. 505/1111) had 150 disciples; and MansQr al-Hallaj (martyred 309/ 
922) had 400. See Muhsin Kiyanl, THrlkh-i khtlnaqdh dar Iriln, pp. 352-56. 

-'In 1936, Sibghatullah II, the well-known Sindi sufi Pir PagarO, was released 
from jail. In view of his envy of the Agha Khan's worldwide respect and honor, 
Sibghatullah II challenged, "I will produce for you ten Hurs [his most loyal disci- 
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As sufism became more institutionalized and thereby more 
prominent in the larger Muslim community, sufis became more 
involved in the community's devotional life and in a wide range 
of activities in addition to spiritual guidance. They cured dis¬ 
eases, averted calamities, and made amulets, functions that had 
been performed before by non-Muslims. By the eleventh century, 
when Muslims were in a majority, sufis performed these tasks 
and thus enlarged the scope of their authority. Since physical dis¬ 
ease was believed to result from spiritual disease, efficacious 
cures depended on an unquestioning faith in the sufi master. This 
occasional psychological dependence on the shaykh had nothing 
to do with spiritual guidance along the path towards God; it sim¬ 
ply reflected the increased mediatory functions of the directing- 
shaykh in Islamic society. 

Still, the defining characteristic of the directing-shaykh was set 
within the sufi context of training others to approach God more 
closely and intimately. His role in the larger society, whether so¬ 
cial, interpersonal, or political, rested upon his connection to the 
divine. His inner circle of initiated aspirants on the sufi path had 
claims upon him of vital dependence, "Just as the infant drinks 
milk at the breast of its mother or wetnurse, receiving from them 
the sustenance without which it would perish, so too the infant 
of the spirit drinks the milk of the Path and of Truth from the 
nipple of the mother of prophethood, or the wetnurse of saint¬ 
hood [wil&yat], receiving from the prophet or the shaikh—who 
stands in place of the prophet—that sustenance without which it 
would perish." 27 Being in the company of a directing-shaykh 
often proved to be a qualitatively more intense experience than 
sitting at the feet of the teacher. 

A common synonym for the shaykh or pir is a guide ( murshid ), 
which indicates the nature of his role. Few who enter his tutelage 
would think to doubt his spiritual authority any more than the 
average modem Westerner would question a surgeon about the 

pies] who for my sake will confess to a murder they have not done and will gladly 
hang for it! Can the Agha Khan produce one such, even?" Cited in Peter Mayne, 
Saints of Sind, p. 121 [comments in brackets minel. 

27 NajmuddIn RazI, Mir sitd al-ibild min al-mabdit' ila'l-ma'ild, translated by Hamid 
Algar, The Path of Cod's Bondsmen from Origin to Return (Delmar: Caravan Books, 
1982), pp. 223-24 [additions in brackets mine). Najmuddln Razl's sobriquet dili/a 
means wet nurse. Margaret Malamud's "Gender and Spiritual Self-Fashioning: 
The Master-Disciple Relationship in Classical Sufism," pp. 89-117, further ex¬ 
plores these kind of relationships in sufism. Sadruddln QQnawT (d. 673/1274) 
declared that he had "drunk milk from the breasts of two mothers," i.e., his two 
shaykhs Ibn al-'Arabl (d. 638/1240) and Awhaduddln KirmAnT (d. 635/1238). See 
RazI, The Path of Cod's Bondsman, p. 43. 
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procedures used in an operation or a commercial jet pilot about 
his skills in navigation. If serious misgivings arise one declines 
surgery or takes the train; correspondingly one would simply 
cease to associate with the sufi shaykh. Sufi practice requires an 
unquestioning demeanor. It is a rational response to a system 
based not only on psychological principles but also upon a sufi 
interpretation of how best to follow the Prophetic example. Sufis 
are qualified to monitor the manifold ego games that people play 
because they have gone on an inner mystical journey analogous 
to the Prophetic ascension. Abu Yazld al-Bistaml complained, 
" 'O God, with my egoism there is no way to You nor is there 
[any way] I can escape from egoism. What should I do?' God 
replied, 'O Abu Yazld your deliverance from your ego [will result 
from] following My beloved [Muhammad]. Anoint your eyes 
with the dust of his feet and follow him continually'. . . . Sufis 
call this Bayazld's ascension ( mi'rftj ), meaning [his] proximity [to 
God]. The ascension of prophets manifests outwardly with the 
[physical] body while that of the friends of God manifests as an 
inward journey of the spirit. The bodies of the prophets resemble 
the hearts of God's proteges in their purity and nearness [to 
God]." 28 

From a sufi point of view, a believer without a personal guide 
runs the risk of never progressing past the stage of belief (Titian) 
to become a muslim, i.e., a person who has submitted his or her 
ego to God. 29 The situation is similar to Iblls, who, believing him¬ 
self to be superior to a being of clay, refused to bow down to 
Adam (Q. 38:71-85). This would be equivalent to accepting the 
first half of the Muslim profession of faith, "There is no god but 


^‘All Ibn ‘Uthman al-jullabl al-HujwIrl, Kashf al-mahjQb, p. 306; translated by 
Reynolds A. Nicholson, The Kashf Al-Malijilb: The Oldest Persian Treatise on Sufism, 
p. 238. R. C. Zaehner notes the difference between al-HujwIiTs rendition of AbQ 
Yazld's words and a similar quote preserved by AbQ Nasr as-Sarraj (d. 378/988). 
See Hindu and Muslim Mysticism, p. 125. 

^This section explains why many sufis place the stage of submission (islilm) 
before the stage of faith (iintln) which then leads to the stage of perfection of 
worship (ihsdn). Sufis declare that unless the ego (nafs) is tamed, belief and reli¬ 
gious practice are meaningless. In other sufi interpretations, islam is compared to 
the starlight, iman to moonlight, and ihsitn to sunlight. See Ahmad b. ‘Ajlba al- 
Hasanl, Iqflz al-himam fl sltarh al-hikam, pp. 80, 197-98, 278. In contrast, religious 
scholars and jurists require faith as a prerequisite to submission, which they de¬ 
fine as correct performance of religious duties. Shari'a-minded sufis, e.g., Naqsh- 
bandl-Mujaddidls and the ShadhllTs, follow the order of faith before submission. 
See Ahmad Sirhindl, Maktilbitt-i imilm-i rabbdn f, 3 vols., volume 1, Letter 71, 
pp. 52-53 Ihereafter MaktflbAt, 1.71.52-531 and Vincent Cornell, “The Logic of 
Analogy and the Role of the Sufi Shaykh in Post-Marinid Morocco," p. 78. 
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God," without also fully accepting the second half, “and Muham¬ 
mad is His messenger." Identifying only with the transcendental 
aspect of Islam, as Iblls did, makes one susceptible to the danger 
of pride. The human capacity for self-deception is such that peo¬ 
ple could easily think they were good Muslims on the basis of 
their love for an invisible, distant, and impersonal God and their 
fulfillment of ritual obligations. It is precisely this tendency, 
IblTsiati TawhTd, 30 of deviating from the teaching of the prophets, 
that eventually requires new prophets or heirs to the prophets to 
remind people of the “original" message. 

Sufis assert their claim as specialists in the enterprise of rejuve¬ 
nating religion since the last prophet, Muhammad, has departed. 
Such a psychological emphasis on the Prophet reinforces the so¬ 
ciological concern for the particular community of Muslims. The 
original community of the Prophet and his Companions repre¬ 
sents the ideal Muslim community, the re-creation of which is the 
goal of the sufi shaykh and his disciples. 

Like the function of a prophet that of the sufi pir and other of 
God's proteges is to bring divine trials to those who have not 
submitted their egos to God. 11 Abu Yazld, in the example above. 


w Tawhid is the declaration of God's oneness. The Sunni consensus considers 
Iblls's declaration of unity defective because of his failure to recognize the divine 
aspect in the human form. Minority views in the Muslim community have de¬ 
clared Iblls to be the ultimate monotheist; see Peter Awn, Satan's Tragedy and Re¬ 
demption: Iblls in Sufi Psychology. "Muhammadan Tawhid" recognizes divine unity 
both in the human and in the transcendent, the human being potentially acting 
as a bridge between the material world and the divine. Such a human being, 
simultaneously in contact with the higher and lower spheres of existence, has 
been called the Perfect Human (al-insdn al-kfimil) in later sufi treatises. See ‘Abdul- 
karlm al-Jlll, Kitib al-insUn al-kilmil. 

s, RQmI frequently groups prophets and friends of God (aioliylT) together in one 
category. Although the sufi systematizers and jurists resolved religious dogmatic 
concerns by making clear existential boundaries between prophets and friends of 
God, sufis realized the functional similarity of both categories in guiding the spir¬ 
itual development of humanity. There is a plausible argument linking the venera¬ 
tion of the sufi shaykh with the prior development of venerating the prophet. For 
details of this argument see Ignaz Goldziher, "The Veneration of Saints in Islam." 
For the historical development of Muslim veneration of Muhammad, see Tor An- 
drae. Die Person Muhammads in Lehre und Glaube seiner Gemeinde and Annemarie 
Schimmel, And Muhammad Is His Messenger: The Veneration of the Prophet in Islamic 
Piety. Equally plausible is Bruce Lawrence's hypothesis that holy men became 
the exemplars by which Muhammad was retrospectively portrayed. See his "The 
Chishtiya of Sultanate India: A Case Study of Biographical Complexities in South 
Asian Islam," p. 49. My argument is that, by RGmI's time at least, Muhammad 
and the pir were functionally equated, e.g., "God asserted that his (the pir's) hand 
is like His own Ihand) as in God's hand is over their hands" (Q. 48:10) (referring 
to an oath of allegiance with Muhammad]. See Jalaluddln RQml, Mathnawf-yi 
rna'nawl. 6 vols., volume 1, verse 2972 (hereafter 1.2972]. The Prophet allegedly 
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was advised to follow the Prophetic path to escape from egoism. 
The personal authority of a shaykh, who himself follows the 
sunna, will continually utilize the skillful means at his disposal 
to challenge, entrap, and ultimately transform the egos of his dis¬ 
ciples. 32 It is easy to be complacent and proud while worshiping 
a transcendent God, or even venerating the Prophet. But there is 
nowhere to hide under the piercing gaze of a sufi pir. People who 
proudly believe they are exemplary Muslims on the basis of 
memorization of the Qur’an, hadith, and other knowledge ob¬ 
tained from books and who reject any need for personal guidance 
would from a sufi perspective be considered under the influence 
of IblTsian Tawhid. Through the master's example and guidance 
one learns how to tame the nafs and experience what it means to 
worship god in an unassuming fashion. 

Maulana Jalaluddln RumI (d. 672/1273), whose compendium 
of mystical poetry in the MathnazvT-yi tna'nawT has been called 
"the Qur’an in Persian," continually emphasizes the need for 
submitting one's ego to the directing-shaykh. 33 Underlining the 
functional equivalence of the Prophet and the intimate of God, he 
writes: "God made prophets intermediaries in order that envious 
feelings arise [in others] through anxiety [of the egoj. Since no 
one was shamed by God, no one was envious of God. [However] 
the person whom he considered like himself would be [the object 


said, "A shaykh who has gone forward [to become near to God] is like a prophet 
among his own people." See MathnawT, 3:1774. God brought friends of God to 
earth so that He may make them a mercy to the two worlds [refers to a hadith 
describing Muhammad as the mercy to the jinn and humans]. See MathnawT, 
3:1804. 

M Roml gives a masterful example of how humans must learn from other hu¬ 
mans, i.e., the necessity of personal teaching, charismatic or otherwise. He first 
explains how parrots are taught to imitate human speech by putting them in front 
of a mirror. Although the unseen person behind the mirror is talking, the parrot 
thinks the parrot reflected in the mirror is speaking. The parrot, being totally 
ignorant of the actual situation, has little knowledge, if any, of human beings. In 
a similar fashion God holds the mirror of the shaykh in front of the disciple, who 
sees him- or herself reflected. Due to egoism the disciple cannot see the universal 
Reason Caql-i kull) behind the mirror and supposes a man is speaking. See RQml, 
MathnawT, 5:1429-40. Note RQmfs statement: As long as you view pious ones 
[prophets and intimates of God] as human beings, [know] this perception is an 
inheritance from Iblls. See ibid., 1:3962. 

"See Roml, MathnawT-yi maUiaivT. It was the Naqshbandl ‘Abdurrahman JamT 
(d. 898/1492) who declared ROmT's masterful poetry to be the Persian equivalent 
of the Qur’an (in the sense of a Persian commentary). Much of what has been 
commonly shared in the Persianate Islamic world (in this case the notion and 
justification of the directing-shaykh) has been facilitated by RQml's Persian 
poetry, which was much more accessible than an untranslated Arabic Qur’an. 
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of his] envy—[precisely] for that reason. When the greatness of 
the Prophet became established, from [his] acceptance [by the 
Muslim community] no one became envious of him. Thus in 
every time a protege of God (wall) exists to [act as] a continual 
test until the Day of Judgment." 34 Since God sent the Prophet to 
guide humanity personally, sufis believe there will always be 
heirs of the Prophet to guide succeeding generations. 35 

NaqshbandTs define a perfect and perfection-bestowing sufi 
master as a person who has arrived close to God (having wiltiyat) 
by traveling along the Path and who has returned in a prophet¬ 
like way to assist others do the same. In this respect, the protege 
of God is functionally equated with the Prophet. But how can the 
pirs demand so much authority that obedience to them appears 
to have priority over the worship of God as in the adage "Service 
[to the shaykh] is preferable to worship [of God]" (al-khidma afdal 
min al-'ibflda)? 3 * When some travelers asked Abu’l-Hasan al-Khar- 
aqanl (d. 425/1033) to pray for their safety, he advised them to 
set out on their journey in the name of God and call out Abu’l- 
Hasan's name if they ran into trouble. When highway robbers 
attacked the caravan, those who called on the shaykh were saved 
and those who called on God were robbed and killed. AbuT- 
Hasan explained later that those who called on God directly peti¬ 
tioned someone they did not know and so received no aid. Those 
appealing to Abu’l-Hasan used the name of a person who knew 
God and who could then intercede and assist them. 37 

Even if one accepts the sufi contention that only a person with 
a controlled ego is truly a muslim, how does veneration and un¬ 
questioning obedience to the shaykh put a person in what sufis 
define as the correct relationship with the Divine? Abu Sa c id-i 
Abu’l-Khayr's (d. 440/1049) hagiographer, Muhammad b. Mu- 
nawwar, relates this story: 

There was a certain Ibrahim Yanal, who was the brother of the Sultan 
Tughril [Beg], coming down the road. When he saw our shaykh [Abu 


M RumI, Mathnawl, 2:811-15. 

’Twelver ShlTs declare that the world is never without an imam. 

v See Louis Massignon, Essai sur les origitus du lexique technique de la mystique 
musulmane, pp. 116-17. 

,7 Mlr Khurd, Siyar al-awliyit', p. 338, cited in M. Mujeeb, The Indian Muslims, 
p. 125. Later, parallel ideas are reflected in ‘AbdulquddOs GangOhl's (d. 944/ 
1537) contention that, "a disciple worshipping [venerating] the pir was better than 
the worshipper of the Lord ... for the latter was busy with the contemplation 
of his own self and therefore neglected God; one who adored the pir however, 
worshipped God through the contemplation of His creature." See Maktubdt-i 
quddilsiyya, p. 125, cited in S. A. A. Rizvi, A History of Sufism in India, 2 volumes, 
1:348. 
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SaTd-i Abu’l-Khayr] he got off his horse and came before our shaykh 
bowing his head and kissed his [Abu’l-Khayr's] hand. Our shaykh said, 
"Go lower," and he brought his head down lower. The shaykh said, "Go 
lower," and he lowered his head until it was almost touching the 
ground. [Then] the shaykh said, blessing him with a bismilldh, "OK, 
mount [your horse]." The shaykh rode off and returned to the sufi lodge 
( khfinaqfih ).... [Explaining this event later to a dervish, the shaykh said,] 
"You do not know that whoever greets us does so for the sake of Him. 
Our body is the way for people to approach God. The goal, however, is 
Truth (J); we are not present. So the more humble each act of service that 
they do for the sake of Him, the more acceptable it is [to God]. Therefore 
I commanded Ibrahim Yanal to serve God, not to serve us ... The Ka'ba 
is regarded as the direction of prayer ( qibla ) by all Muslims so that people 
may bow down [to God], yet the Ka'ba itself is not even there. They 
reverence me as humanity's approach to God ( qibla-yi khalq) but I am not 
there [either ]." 38 

The sufi shaykh as the transparent intermediary between God 
and humanity has the same kind of authority as Muhammad has 
in the Qur’an, since obedience to the Prophet is synonymous with 
obedience to God. 39 For those who have submitted their egos to 
God, an equivalence between God and them exists; they have 
"taken on the color" of God. In Ruml's words, "Whoever wants 
to sit with God should sit in the presence of the protege of 
God." 40 When a prophet or friend of God is so absorbed in God, 
it is said that people's attitude toward either of them indicates 
their position toward God. This explains the alleged Divine say¬ 
ing from God {hadith qudsi), "The person who harms a protege of 
God makes war on me." 41 

Rum! and other sufi commentators explain Mansur al-Hallaj's 


“Muhammad b. Munawwar, AsrAr al-tawhid, p. 234 [trans. pp. 352-53]. The 
reigning Sultan was Tughril I (d. 429/1038). 

’■'There are a dozen additional examples in the Qur’an which equate obedience 
to God with obedience to the Prophet, e.g., "And obey God and the Messenger 
so that you may receive mercy" (Q. 3:132), or "If you obey God with His Messen¬ 
ger He will not withhold from you anything (you deserve) from your deeds" (Q. 
49:14). Rami relates a story where a person asks why both Muhammad and God 
are praised in the call to prayer (the profession of faith is repeated twice, mention¬ 
ing that Muhammad is the messenger of God) instead of just God. The answer is 
that praising Muhammad is praising God. If God is compared to a king and 
Muhammad is the man showing the way to the king then praising the man is, in 
reality, praising the king. See Jalaluddin RumI, KilAb-i flhi mA fihi, p. 227. 

*"RQmI, MathnawT, 2:2163. 

4, A1-Hujwlrl, Kashf al-mahjilb, p. 268 [English trans. p. 2121. For variants, includ¬ 
ing a possible parallel Shl'I hadith, see Badf uzzaman Furflzanfar, AhAdflh-i math- 
naurT, pp. 18, 185. One variant introduces the Divine saying (hadith qudsi) cited 
above, "When I love a servant..." 
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utterance, “I am God" (anil al-haqq), as meaning that he has anni¬ 
hilated himself and only God remains (man fana * gashtam haqq 
mil nod wa-bas). 42 In sufi terminology this is annihilation of the ego 
in God ( fana * fi’llah), bringing to mind the hadith qudsf describing 
the condition of many pious Muslims: "They are not themselves, 
but in so far as they exist at all they exist in God. Their move¬ 
ments are caused by God, and their words are the words of God 
which are uttered by their tongues, and their sight is the sight of 
God, which has entered into their eyes. So God Most High has 
said: 'When I love a servant, I, the Lord, am his ear so that he 
hears by Me, I am his eye, so that he sees by Me, and I am his 
tongue so that he speaks by Me, and I am his hand so that he 
takes by Me.' " 43 

The prophets and the friends of God are not only vectors point¬ 
ing to the Ka'ba (the "house of God") but are also referred to as 
the Ka'ba itself. Rum! states, "The meaning of the Ka'ba is the 
heart of the prophets and friends of God and the dwelling place 
of God's revelation. The (physical] Ka'ba is a branch of that. If it 
were not for the heart what use would the Ka'ba be? The prophets 
and friends of God have totally abandoned their own desires and 
are following the desire of God. So whatever He commands, they 
do it." 44 According to sufis the real Ka'ba is, in fact, the light of 
God shining from the living protege of God. This is a clear man¬ 
date for the primacy of a living, personal human guide who em¬ 
bodies prophet-like authority. 

On what grounds did sufi directing-shaykhs accumulate the 
supernatural prestige needed to share with prophets the respon¬ 
sibility of subjecting human pride and ego to divine trials? Sufis 
explained that human conditions had deteriorated so much from 
the "Golden Age" of the Prophet's lifetime that sufi pirs were 
required to span the ever-increasing distance between humanity 
and God. Even to make such a claim indicates considerable sufi 
success in manipulating the Islamic symbolic universe. Yet one 
would have expected the ulama to have marginalized the sufis 
early in Islamic history. Memorized texts and the outward exem¬ 
plary behavior of ulama manifested itself for all to behold. Sufi 
claims were much less visible, especially the claim that a sufi had 
arrived close enough to God to have become His protege. Naqsh- 

43 RQmI, Fthi mil fthi, p. 193. 

“Margaret Smith, Readings from the Mystics of Islam, no. 20, cited in Annemarie 
Schimmel, Mystical Dimensions, p. 43. See also William A. Graham, Divine Word 
and Prophetic Word in Early Islam: A Reconsideration of the Sources, with Special Refer¬ 
ence to the Divine Saying or lladtth Qudsf, pp. 173-74. 

“Rami, Fthi md fthi, p. 165. 
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bandis accused the ulama of only superficially imitating the 
Prophet and insisted that only sufis replicated both the outward 
and inward prophetic realities. The ulama easily countered these 
assertions by reminding doubters of their powerful connection to 
the sacred scriptures (a useless ploy when sufis had this knowl¬ 
edge also). Often in the Naqshbandl case a display of spiritual 
energy (or reports of such feats) more effectively influenced the 
average person than erudite ulama-sufi debates. The sufis also 
had the advantage of a larger repertoire of services, and these 
made their claims sufficiently forceful in Islamic societies. As a 
result, for many Muslims the sufi path became the means to reach 
God. 


The Development of the Sufi Lodge 

In their sufi lodges, the sufis tried to replicate the model commu¬ 
nity of the Prophet and his Companions. A set of rituals governed 
life in this new institution, including initiation, inculcation of spe¬ 
cial formulas to remember God ( dhikr ), the bestowal of sufi robes 
(sing, khirqa ), and a set of elaborate behavioral injunctions gov¬ 
erning every aspect of life—all justified on the basis of the Proph¬ 
et's sunna. The concentration on ritual activities, in some lodges 
accompanied by ritual music (sanifi') and regulated seclusion 
(khalwa ), resulted in a new types of sufi identity and a new con¬ 
stellation of sufi relationships. 45 With the possible exception of 
seclusion and music, sufis really needed no special location to 
perform their religious practices when mosques could serve their 
purposes. 

The development of the sufi lodge cannot be convincingly ex¬ 
plained solely on the basis of a sudden upsurge of large sufi gath¬ 
erings. Ibn al-Farajl (d. after 290/903) went with 120 sufis to visit 
Abu Turab an-Nakhshabl (d. 245/859), and they stayed in 
mosques for the entire trip. 46 Ahmad b. Khidrawayh (d. 240/854- 


4< 5ufi lodges may have been necessary for those who performed exercises that 
would disturb others, e.g., vocal recollection of God. YQsuf Hamadanl's (d. 535/ 
1140) flourishing sufi lodge in Marv was known as "the Ka'ba of Khurasan." 
See Dawlatshah Samarqandl, Tadhkirat al-shu'arS', p. 76. His paramount successor, 
‘Abdulkhaliq Ghujduvam (d. 575/1179), was against constructing sufi lodges or 
even allowing his disciples to visit them because of vocal recollection practices. 
See Fakhruddln ‘All Safi KashifI, Rashahdt-i 'ayn al-hay fit, 1:37. Perhaps sufis like 
YQsuf HamadanI needed a separate building for vocal recollection practices or 
periods of seclusion (khalwa) while the silent recollection of ‘Abdulkhaliq Ghujdu- 
v3nl could be performed in a mosque or anywhere else. 

^Meier, Abu Sa'Td-i Aba l-Hayr, p. 296. For this paragraph on the history of sufi 


Copyrighted material 



FROM TEACHING-SHAYKH TO DIRECTING-SHAYKH 


45 


855) allegedly came with a thousand students from Balkh to visit 
Abu Yazid al-Bistaml, who had a room for the storage of walking 
sticks; it was entirely filled. When in Nubadhan (near Herat) 62 
sufis came to meet with the famous 'Abdullah AnsarT (d. 425/ 
1034) for forty days; they lived as guests of a different person 
each day. Further east in Tirmidh, there were so many people in 
the house of al-Haklm at-Tirmidhl in 269/883 that they had to 
move to the mosque. Reports indicate that sufis usually gathered 
in private houses, or if there were too many people, in a nearby 
mosque; the exact same practice is found in Muslim religious ed¬ 
ucation of the time. 47 During the tenth century both activities 
slowly moved from the mosque to either a madrasa or a sufi 
lodge. 48 Makdisi has shown how the madrasa and pre-madrasa 
institution (mosque-inn complex) grew out of both philanthropic 
activity and the efforts of two great politician-statesmen, Badr b. 
Hasanawayh al-Kurdl (d. 405/1014) and Nizam al-Mulk at-Tusl 
(d. 485/1092), both of whom created vast networks of schools 
throughout the Islamic world. 4 ** Sufi lodges were sometimes 
attached to form a madrasa-khHnac\ah complex and may have re¬ 
ceived their impetus from the spread of madrasas. 50 Often the 


lodges I am relying on Fritz Meier's critical summary on pp. 292-312, unless 
otherwise noted. For a more complete but less critical history of the sufi lodge, 
see KiyanI, Tarikh-i khanaqah. 

47 Often authors did not distinguish between madrasas and sufi lodges, e.g., one 
version of al-Muqaddasfs geographical account calls KarrAmI abodes khtlnaqdhs 
and another version calls them madrasas. See V. V. Bartol'd, "O Pogrebenii Ti- 
mura," pp. 70-71. Bartol'd claims that the sufi lodge spread as an institution from 
west to east and the religious school from east to west. 

^Just as the college in Islam developed from the mosque to mosque-inn com¬ 
plex to the college, the sufi lodge probably progressed from the mosque to a 
mosque-inn or frontier outpost (ribtit)- sufi lodge to a sufi lodge proper. See also 
Jacqueline Chabbi, "La fonction du ribat a Bagdad du V 4 * si&cle au debut du VIP 
siecle." For the madrasa development, see George Makdisi, The Rise of Colleges: 
Institutions of Learning in Islam and the West , pp. 29-30. Contrary to Fritz Meier's 
skepticism concerning actual sufi lodges before the tenth century, Louis Massig- 
non has Bishr al-HAfl (d. 227/841) and al-MuhAsibl (d. 243/857) building sufi 
lodges near Baghdad in Shuniz, imitating those already built at * Abbadan, Ramla, 
and Lukkam. See his La Passion de Husayn Ibn Mattsilr Hallaj, 1:109-10, trans. Her¬ 
bert Mason, The Passion of Al-Hallaj: Mystic and Martyr of Islam. 4 volumes, 1:68-69. 

4 'Makdisi, The Rise of Colleges , pp. 28-32. This philanthropic activity had its 
practical agenda, viz., to distribute influence and control families of notables. 
How these forces operated through endowments in medieval Damascus is ana¬ 
lyzed in Chamberlain's Knowledge and Social Practice. 

‘^See KiyanI, Tnrlkh-i khdnaqdh, pp. 311-22. In Khurasan the countryside became 
dotted with the tomb/sufi lodge complexes by the eleventh century. Thirty sufi 
lodges are mentioned in Muhammad b. Munawwar's Asrtir al-tarwhtd. The geogra¬ 
pher al-MuqaddasI, traveling in Khurasan (and many other places) and writing 
in the period 375/985-380/990, describes the following Khurasani grave-shrines: 


Copyrighted material 



46 


SUFI HEIRS OF THE PROPHET 


lodges belonged to a sufi and his family, for example, Abu ‘Abdu¬ 
rrahman SulamI and his family or Abu Sa‘ld-i Abu’l-Khayr and 
his descendants. 51 

Like the emergence of the directing-shaykh, the development 
of the sufi lodge began in Nishapur, 52 where sectarian strife be¬ 
tween the Hanafts and ShafiTs had broken out. The Hanafl-Kar- 
raml old guard allied themselves against the ShafiTs and sufis, 
the newer immigrants and converts. Since institutionalization of 
colleges or sufi lodges effectively allowed locally powerful men to 
control property and support their own faction, financial support 
channeled through colleges and sufi lodges enabled them to re¬ 
cruit new members and accumulate power and prestige. Perhaps 
the intense competition between conflicting groups (which even¬ 
tually destroyed the city) acted as a catalyst to accelerate the de¬ 
velopment of both the college and sufi lodge. In any case, both 
prospered as institutions because they enabled notable families 
and governing groups (the cfyan-amTr system) in other parts of 
the Islamic world to channel resources effectively in a decentral¬ 
ized agrarian economic system. 53 

The sufi lodge also functioned as a potent source of mediation 
in a society of continually shifting power structures. As a social 
integrator and a mediator the directing-shaykh needed to appear 


that of 'All al-Rida’ at Tus, that of al-Rida's paternal uncle's son at Sarakhs, the 
head of Husayn b. ‘All near Marv, and a grave of two Companions at Tabas. See 
al-Muqaddasi, Ahsan al-taqdslm fT ma'rifat al-aqtJlfm, translated by Basil Anthony 
Collins, The Best Divisions for Knowledge of the Regions, p. 294. 

51 Richard W. Bulliet, The Patricians of Nishapur: A Study in Medieval Islamic Social 
History, p. 299. 

52 Why this should be the case requires much more research on the Islamization 
of Khurasan and on the role of Karramiyya in this process. One can only speculate 
on the Karraml impetus in the development of sufi lodges and colleges—by the 
tenth century they had a network of quasimonastic institutions, which they called 
khdnaqilhs, from Egypt to Samarqand. See Jacqueline Chabbi, "Remarques sur le 
developpement historique des mouvements ascetiques et mystiques au Khura¬ 
san," p. 43. The Karramls, named after AbQ ‘Abdullah Muhammad b. Karram, an 
Arab of Persian descent from Sijistan, was twice imprisoned by the Tahirids in 
Nishapur and finally exiled to Jerusalem, where he died in 255/869. Often consid¬ 
ered a branch of the Hanafl school of jurisprudence, the Karramls were notably 
successful in missionary work. From the remarkably little we know about the 
Karramiyya, they appear to have stressed mendicancy and renunciation of the 
world. See Wilferd Madelung, "Sufism and the Khurramiyya." As their move¬ 
ment disintegrated in the eleventh century, institutional sufism penetrated Mus¬ 
lim society. See the article by C. E. Bosworth, "Karramiyya," in the Encyclopaedia 
of Islam, 2d ed. In this article he notes Ribera y Tarrago's unsubstantiated theory 
that the madrasa system resulted from the Karraml network of lodges. 

M For the a'yiln-amTr system, see Marshall Hodgson, The Venture of Islam: Con¬ 
science and History in a World Civilization, 3 volumes, 2:91-94. 
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aloof to any particular worldly faction. His exemplary connection 
to the Divine and his physical location in a lodge removed from 
the city allowed him to do that. The initiatory bond, a prerequi¬ 
site for the transmission of special spiritual techniques, meant 
that as spiritual mentor he had connections with influential and 
powerful people from every class and political faction. Add to 
that actual observable manifestations of supernatural power, e.g., 
hitmrnt or tasarruf, both of which are associated with spiritual 
travel, and this bond would be taken very seriously indeed. In a 
society where rigid hierarchical power differentials were taken 
for granted, even required, the special behavioral norms of the 
master-disciple bond was no different from hierarchical relation¬ 
ships throughout society. Because sufis embodied the central per¬ 
sonal figure of the Prophet, they could command even more 
obedience and psychological compliance. This gave the directing- 
shaykh the leverage he needed outside the lodge as others contin¬ 
ually tested and contested his authority. 

In the tenth century the combination of sufi manipulation of 
supernatural power and the ability to intercede with God on be¬ 
half of others motivated sultans and other wealthy figures to es¬ 
tablish waqfs for the development of sufi lodges in return for 
which the donors stipulated that the sufis regularly offer prayers 
on the benefactors' behalf. 54 The conventional wisdom of the 
time—and still today in many parts of the Islamic world—was 
that the supplications of holy people could turn defeat into vic¬ 
tory. Nuruddln Zangi (d. 569/1174) responded typically (and an¬ 
grily) when his nomad followers urged him to stop giving money 
to sufis and scholars ( fuqahif, fuqarcl, sflfiyya, qurriV) after he was 
defeated by the Crusaders, "By God, my only hope for victory 
lies in these people. Your very livelihood and your victories are 
only possible because of the weak among you. How can I stop 
my largesse to people who fight on my behalf as I lie on my bed 
asleep with arrows that do not miss their mark, and divert this 
largesse instead to others who do not fight for me unless they see 
me in person, and with arrows that may hit or miss?" 55 It is not 


N For examples of reciting sacred texts for the founders in medieval Damascus, 
see Michael Chamberlain, Knoivledge and Social Practice in Medieval Damascus, 
U90-1350, p. 74. 

"Ibn al-Athlr, Al-tilrtkh al-bilhir fi'l-dawla al-aUtbakiyya. p. 118, cited in Khalidi, 
Arabic Historical Thought, p. 212. Note that scholars were included in this group of 
intercessors. Kings were known to verify the supernatural capabilities of shaykhs 
by a variety of strategems, including adminstering poison. See Monika Gronke, 
Denvische im Vorhof der Macht: Social-und Wirtschaftsgeschichte Nordwcst irons im 13. 
und 14. jahrhundert, pp. 133-34. 
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coincidental that Turkic nomads did not appreciate institutional 
sufis. In specific sociopolitical environments, (e.g., the agrarian), 
directing-shaykhs performed a necessary social role, and in oth¬ 
ers, (e.g., the nomadic), they were noticeably absent. Naqshbandl 
directing-shaykhs in Central Asia appealed to settled agrarian 
farmers and townspeople but not the nomadic tribes. In a parallel 
fashion, it was only when the nomadic Jat tribes in the Panjab 
settled to become farmers that institutional sufism developed. In 
the context of personal authority, the prestige of the sufi lodge 
reflected its profound symbolic role as it replicated the communi- 
tas of the Prophet and his Companions. 

The relationship in the primordial Muslim community between 
the Prophet and his Companions permeates many types of au¬ 
thority relationships in Islamic societies. The ever-present exam¬ 
ple of the Prophet, like the qibla pointing to the Ka'ba, has guided 
pious Muslims: both the sufi pir and religious scholar patterned 
their behavior on the Prophetic model and taught others to do 
the same. A directing-shaykh, endowed with the highest possible 
spiritual prestige as the heir of the (supernatural) Prophet, inten¬ 
sified this behavioral model until it led eventually to the develop¬ 
ment of sufi communities. 

In their lodges sufis attempted to pattern their micro-commu¬ 
nity on the sacred community of Muhammad and his Compan¬ 
ions, 56 and in this they succeeded beyond their wildest dreams; 
sufi lodges (often in combination with tomb-shrines) eventually 
spread throughout the Islamic world from Khurasan to North Af¬ 
rica, Turkey, Central Asia, and India. Although local conditions 
contributed to the success or failure of sufi lodges, as a general 
rule they flourished, because the ideals of the "original" Pro¬ 
phetic Islam contrasted so sharply with the day-to-day realities 
of the actual Islam four or more centuries later in places increas¬ 
ingly distant from Arabia. 

The ideal community of the Prophet with his equally exem- 


^The individual enacted the shar'r vision both inside and outside sufi circles by 
consciously striving to imitate the Prophetic example. There is no evidence that 
sufi lodges were set up for this purpose since they merely institutionalized what 
already had existed on an ad-hoc basis. Fritz Meier indicates that when these 
lodges came under attack as "innovations" sufis began to justify them in terms of 
Prophetic antecedents by comparing them to the "People of the Porch" (ahl al- 
suffa). See his Abu Sa'fd-i Abil l-Hnyr, p. 312. Examples of glorifying the People of 
the Porch and the establishment of the sufi lodge as sunna can be found in Ahmad 
‘All RajaT Bukhara % Farhang-i ash'ar-i Hfifiz, pp. 162-63,171. The Prophetic prece¬ 
dent of People of the Porch is used to explain the creation of sufi lodges in ‘Izz- 
uddln MahmOd Kasham (d. 735/1334), Misbfth al-hidftya, p. 153. 
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plary Companions necessarily diverged from social reality. Sunni 
dogma represents the Companions collectively as the most ex¬ 
alted and pious generation of Muslims, impoverished and other¬ 
worldly. What strength they had came from God. Did not 
Muhammad say, "My poverty is my pride"? In contrast, later 
Muslim rulers, the political counterparts to the Prophet, sur¬ 
rounded themselves with ostentatious wealth and strongarmed 
their subjects with military force to maintain their luxury. (Al¬ 
though some of the Companions became very rich as a result of 
the conquests, their wealth was not highlighted in the later tradi¬ 
tion.) The light of ideal character, flawless religious knowledge, 
and continual remembrance and fear of God that later Sunni 
dogma accords the Companions is reflected weakly, if at all, in 
the later Muslim community. 

These contradictions are by no means limited to Islamic cul¬ 
tures; they are shared by any philosophy, ideology, mythology, 
or religion that tries to implement a system of ideals in an uncer¬ 
tain human social order. For the particular type of polarity repre¬ 
sented by Islamic society (the actual community) and the sufi 
lodge (the ideal community), Victor Turner's notions of structure 
and communitas (anti-structure) fit particularly well . 57 According 
to Turner, structure is the dynamic configuration of patterned ar¬ 
rangements that are consciously recognized and operate regu¬ 
larly according to legal and political norms of a given society. 
Structure highlights and justifies economic, hierarchical, age, and 
sex differences. Communitas represents social reality as a homoge¬ 
neous, undifferentiated whole, stressing the equality of individu¬ 
als such as those going through "rites of passage ." 58 

The homogeneous nature of communitas in the sufi lodge must 
have appealed to the masses. One found illiterate peasants sitting 
on the floor next to highly educated religious scholars, all pre¬ 
sumably treated equally by the sufi master . 59 It was common 


57 For this section I am indebted to Victor Turner's Dramas , Fields, ami Metaphors: 
Symbolic Action in Human Society, pp. 231-99; From Ritual to Theatre, pp. 20-59; 
and G^bor Klaniczay, The Uses of Supernatural Power: The Transformation of Popular 
Religion in Medieval and Early-Modern Europe , pp. 28-50. 

**The communitas here is the circle of disciples, seekers, and others in the circle 
around the spiritual guide. The shaykh is hierarchically removed from the commu¬ 
nitas due to his intimacy with God. As a threshold between God and humanity, 
he literally precipitates a liminal environment around him, which in turn is main¬ 
tained by an elaborate system of rules and rituals in the sufi lodge. 

^This sketch of sufi lodges tends toward an idealization of these communities, 
since many of those visiting sufi lodges probably had this impression. At the 
same time there were those who were well aware of the abuses of sufi authority. 
See Kasham, Misbdh al-hid&ya , p. 151. 
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knowledge among the masses that when the sufi shaykh accepted 
donations it went to the community kitchen ( langar ) where the 
poor and travelers, Muslim or non-Muslim, could eat—the 
shaykhs themselves had the reputation of refusing honors and 
gifts. In this way the shaykh, not the wealthy patrons or the prom¬ 
inent members of the community who set up pious foundations, 
gained prestige in the community for charitable activity. The sufi 
lodge functioned as a refuge and asylum; in an emergency any¬ 
one could request assistance from the shaykh . 60 The atmosphere 
of the sufi lodge created a climate of trust in the sufi master. Peo¬ 
ple who had received help from the divine intervention of the 
shaykh often returned to thank him. The word spread quickly, 
and, bolstered by legends and stories, sufis became integral and 
influential members of society. 

The anti-structural aspect of the communitas reversed the nor¬ 
mal order, giving the weak and inferior power while the strong 
and powerful were humiliated, since in a sufi environment, those 
who have minimized their nafs and outwardly appear weak have 
the highest status and those with exalted power are accorded 
lowest rank. This gives great symbolic value to poverty. Hagio¬ 
graphies explain how sufi masters were oblivious to the effects 
of poverty or riches in spite of the necessarily large quantity of 
resources often associated with their lodges. Their poverty was 
"liminal," the marginal condition associated with one who lives 
in communitas, instead of the literal poverty of everyday society. 
A sufi pir, like the Prophet, maintains a state of permanent limi- 
nality between heaven and earth, which gives him, like other per¬ 
manently liminal individuals, supernatural power. 

The sufi master differs from a prophet in that he needs more 
stringent rules and a more rigid hierarchical structure in order to 
maintain a normative, day-to-day communitas (as opposed to a 
short-lived, spontaneous communitas). The behavioral rituals and 
unquestioning obedience to the directing-shaykh facilitate the 
continuation of this normative communitas, as do the sufi manuals 
that dictate correct behavior. In the process of establishing the 
normative communitas, conflicting tensions arise as the anti-struc¬ 
ture of the lodge meshes unevenly with the intruding structures 
of society—someone needs to provide the building and the food 
for the community on a regular basis. Many anecdotes in hagio- 


N 'People used to call out the shaykh's name in emergencies. See Monika Gronke, 
Derwische im Vorhof der Macht, p. 113. There were even people who, though against 
sufis and sufism, even ended up calling on a sufi shaykh when in a tight spot. See 
ibid., p. 118. 
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graphies are illustrations of how these inevitable contradictions 
are resolved. 61 

Abu Sa'ld-i Abu’l-Khayr established one of the first manuals 
for the sufi lodge, based on the practices of the "Companions of 
the Porch" (ahl al-suffa ), the Qur’an, and the practices of Muham¬ 
mad. 62 The first group of injunctions focuses on a constant recol¬ 
lection of God. All inhabitants must maintain ritual purity and 
have clean clothing, so that they can pray or recite the Qur’an at 
any time. As long as they reside in the sufi lodge they should 
supplicate God for forgiveness after the dawn prayer, recite the 
Qur’an at daybreak, not talk to anyone until the sun rises, recite 
litanies between the last two ritual prayers, and perform super¬ 
erogatory prayers ( tahajjud ) at night. Nonhierarchical notions of 
equality, in keeping with the Prophetic ideal, demand that resi¬ 
dents receive the poor and weak and ease their burdens, always 
eat in the company of others (usually a very basic fare of bread 
dipped in soup broth [tharfd]), and not leave each other's pres¬ 
ence without mutual consent. Free time was devoted to religious 
study, earning a livelihood, or giving comfort to another person. 

Such a circumscribed life was not suitable for the vast majority 
of sufi aspirants, nor was it meant to be. Of the 120 residents 
noted at Abu Sard's sufi lodge in the eleventh century, 80 were 
temporary residents ("travelers"). Of the other 40 at least half 


"’One common theme is the sufi lodge running up debts and one of the sufis 
asking a wealthy patron for financial assistance. If he refuses, the shaykh sends 
the messenger back with a clairvoyant message or a reminder of death and the 
Day of Judgment (when material wealth will be of no use). Almost always the 
person supplies the money; if not he risks dying soon after. See Muhammad b. 
Munawwar, Asrdr al-tazohfd, pp. 181-82; 270-71 (trans. 284-85; 410-11 ]. 

'•The Companions of the Porch are invoked as the ascetic and poor Compan¬ 
ions who slept in Muhammad's porch in Medina and from whom the word sufi 
is derived. Al-QushayrI, a contemporary of AbO Sa‘ld-i AbO’l-Khayr, correctly 
refutes such contrived derivations (from suffa, porch or bench; or s tiff, pure) on 
the basis of grammatical impossibility. See W. Montgomery Watt, “Ahl al-suffa," 
in the Encyclopaedia of Islam, 2d. ed. For the architectural use of suffa in Central 
Asian tomb-shrines, see Bartol'd, "The Burial of Timor," pp. 78-79. A short com¬ 
pilation of hadiths referring to the Companions of the Porch is in MahmQd AbO 
al-Fayd al-ManQfl, famharat al-aroliyil', 2 volumes, 2:32-36. When AbO Sa‘d, a disci¬ 
ple of AbO Sa'ld-i AbO’I-Khayr, founded a sufi lodge in Baghdad, the large assem¬ 
bly room was called the suffa. See Muhammad b. Munawwar, Asrilr al-tawhTd, 
p. 357 (trans. p. 544). By this time sufis were distancing themselves from practices 
of asceticism that included wearing woolen clothes, which might have been the 
motive behind looking for an alternate derivation for the word stiff. AbO Sa‘Id 
criticized someone for following the path of asceticism since it involved undertak¬ 
ing action on one's own rather than following one's shaykh. See ibid., p. 166 
[English trans., p. 267). 
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would stay for three years or less. 63 One advantage of the sufi 
lodge system was precisely that it did allow short visits, with the 
aspirant then continuing sufi training when he left the lodge and 
returned to ordinary society. Only the most advanced seekers re¬ 
sided there for long periods. For them overexposure to the sufi 
lodge could cause it to lose its extraordinary quality, allowing the 
more tedious aspects of group living among ordinary people to 
emerge. 

The ritual structure in the sufi lodge re-enacted the sacred his¬ 
tory of the Prophet and his Companions in its punctilious per¬ 
formance of activities that God mandated through Muhammad 
for all Muslims: the five daily prayers; supererogatory rituals per¬ 
formed by Muhammad (additional sunna prayers before and 
after ritual prayer); and finally recommended ritual ( mustahabb ) 
practices, e.g., evening tahajjud prayers and recitation of litanies, 
for those who wanted to go beyond the minimum requirements. 
This degree of ritual could be followed by any pious Muslim liv¬ 
ing in an Islamic society. The intricate ritual behavior expected in 
the company of the sufi master could otherwise be duplicated 
outside the sufi lodge, in any mosque or private home, and to 
some extent overlapped the kind of ritual behavior expected in 
the company of any notable religious scholar. 

A third aspect of the ritual, however, involved specific sufi cus¬ 
toms limited to the lodge; these included initiation (bay'a), incul¬ 
cating a formula to recollect God ( dhikr ), and eventually the 
bestowal of a sufi robe ( khirqa ). The initiation ritual imitating the 
oath between the Prophet and his Companions at Hudaybiya for¬ 
mally sealed the master-disciple relationship. The formula for 
recollecting God retrospectively was fashioned to duplicate the 
transmission from Muhammad to either Abu Bakr (silent recol¬ 
lection) or ‘All (vocal recollection) and closely resembled the 
Imam! notion of esoteric transmission (mss). The patched sufi 
robe hearkened back to the Prophet giving a cloak (burda) to Ka‘b 
b. Zubayr, allegedly purchased by the Umayyad caliph, Mu'awi- 
yya; by the ninth century it was worn out and patched. 64 Not all 


“The time to progress along the path and receive permission to teach varies 
considerably from a few weeks to decades. For the length of training required for 
seekers, see KiyanI, 7 arlkh-i kluhuiqah, pp. 425-27. 

“The sufi robe is mentioned as early as the ninth century by al-HSrith al-Mu- 
hasibl (d. 243/857). See L. Massignon, Essai, p. 128. Ibn Qutayba (d. 276/889) 
states that the Umayyad caliph Mu'awiya purchased the robe for twenty thou¬ 
sand dirhams and was subsequently worn by the caliphs on the two major Mus¬ 
lim holidays at the end of Ramadan and the tenth of DhQ’l-hijja. See David S. 
Margoliouth, "The Relics of the Prophet Muhammad," p. 21. The caliphal heir¬ 
loom might very well have come from the Christians of Ayla, near modem 
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visitors to the sufi lodge would participate in these rituals, but all 
could at least observe them. 

A fourth aspect of ritual involved an intricate set of rules gov¬ 
erning every aspect of behavior in the lodge. As these are re¬ 
enacted and performed ritually in the communitas, the cumulative 
effect of this experience resulted in a powerful but subtle inculca¬ 
tion of the shar't ideal. Symbols took on a life of their own. At the 
center of this ritual universe was the Prophet, the human Ka'ba. 
The effect of the overlapping rules governing behavior in the sufi 
lodge is described by Abu SaTd-i Abu’l-Khayr as follows: "At 
first a rule is something people adopt with difficulty, but then it 
becomes a habit. Then that habit becomes second nature and fi¬ 
nally, what is second nature becomes reality." 65 

The sufi construction of communitas made sufis prime agents 
for the Islamization of society. As Victor Turner maintains, "Man 
grows through anti-structure and conserves through structure." 66 
The veneration of Muhammad and his central place in the hearts 
of Muslims influenced the sufi community when it re-created its 
version of the early charismatic community. In a reciprocal fash¬ 
ion the sufi lodge became a vehicle for incorporating popular 
local culture into Islamic society while Muslims became con¬ 
nected to the mythical golden age of Islam. Both the myth of the 
Prophetic Golden Age and the "enchanted universe" of local cul¬ 
ture met in the communitas of the sufi lodge. 67 Within popular 
culture was a common field of religion shared by both the subor¬ 
dinate classes and the elite. It did not completely overlap, since 
some of the literate shari'a-minded Muslims strived to impose 
their religious values, and the masses, not typically drawn to 
theological nuances or rational analysis, often expected their reli¬ 
gious figures simply to manipulate reality through intercession. 
But the lodge accommodated these divergent religious tenden¬ 
cies by exposing visitors to an intensified shari'a-oriented ritual 
environment where the sufi master harnessed supernatural 
power for the benefit of his guests. 

Over time this interaction resulted in the regulation by ritual 
means of the entire rhythm of individual and family life. Scholars 
have emphasized the fundamental nomocratic basis of Islamic so¬ 
ciety but have not recognized the "inward" and charismatic anti- 

' Aqaba. See M. Zwettler, “The Poet and the Prophet: Towards Understanding the 
Evolution of a Narrative," pp. 348-49. 

''’Muhammad b. Munawwar, p. 316 [trans. p. 493]. 

'’'Turner, Dreams, p. 298. 

67 A Weberian term employed by Harjot Oberoi in The Construction of Religious 
Boundaries: Culture, Identity and Diivrsity in the Sikh Tradition, p. 141. 
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structure which allowed this imposed structure to evolve and 
give meaning to their lives. The charismatic authority of the sufi 
shaykh reinforced the communal ritual center of Islam: the char¬ 
ismatic community of the Prophet surrounded by his Compan¬ 
ions located in the sacred geographical center, Mecca. 

Some of the ideological and symbolic methods harmonizing 
communitas and structure in Islamic society involved the tensions 
between the ulama and sufis. These two groups of religious spe¬ 
cialists put the Prophet at the center of their symbolic universe 
by ritually and symbolically replicating the Prophet and his cir¬ 
cle—the scholar with his students replicated the Prophetic model 
just as the sufi pir with his disciples did. The difference was only 
one of degree. 

The scholar's circle did not have four degrees of ritual; its ten¬ 
dency was to keep activity near the center and keep it well struc¬ 
tured and historically under control. Hence the ulama's image of 
the Prophet was narrowly defined by validated hadith. The sufis, 
on the other hand, expanded their notions of Prophetic identity 
and took more liberty in their interpretations of sacred history, 
formulating their expanded notion of communitas by incorporat¬ 
ing non-Islamic elements of popular culture into it. In this centrif¬ 
ugal mode entirely new elements were added to the Islamic 
repertoire, for example, the practice of visualizing the shaykh, 
listening to ecstasy-producing music ( samit ), extended periods of 
seclusion (even upside down), and holding the breath while med¬ 
itating. 

Structure requires a conservative and limiting mode. Anti¬ 
structure implies an exaggeration, an expansion, as the growth 
of new possibilities constantly pulls outward to encompass new 
cultures. The crucial point is that these centripetal and centrifugal 
forces were constantly in tension. The framework that held them 
together was the sacred history of Muhammad and the potent 
symbol that developed in the Muslim imagination with each reli¬ 
gious scholar and sufi pir. Yet the memory of Muhammad, the 
original charismatic impulse, however embellished and selective 
it had become in the first four centuries, was preserved. The sufi 
shaykhs succeeded in satisfying the communal demand for per¬ 
sonal charismatic authority. To the extent that Muhammad's cha¬ 
risma was renewed by sufis, sufism would remain a reality—with 
a name. 68 


''"For those who saw sufism as an innovation in Islam, sufis responded by re¬ 
peating AbQ’l-Hasan Boshanja's maxim, "Sufism started as a reality without a 
name and now is a name without a reality." See al-HujwIrl, Kashf al-mahjub, p. 49 
[trans., p. 441. Such an aphorism also assumes a progressive decline in the number 
of people becoming close to God as a result of sufi practice. 
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CHAPTER 3 


The Naqshbandiyya in India from 
Their Foundation to the Colonial 
Period 


A Naqshband is one whose glance forms an imprint lof God] on the mirror of 
the heart which remains until the Day of Judgment. 

Muhammad HashimI Kishml, Nasamtlt al-Quds 


Imagine a museum of Sufism,' each wing housing an exhibi¬ 
tion of a major sufi lineage. At the entrance of the Naqshband! 
wing you pick up a small brochure describing the history of the 
Naqshbandiyya which emphasizes the founder-figure, Baha’- 
uddTn Naqshband (d. 791/1389), with an accompanying picture 
of his tomb in Qasr-i'Arifan, 2 located twelve kilometers from 
Bukhara, in present-day Uzbekistan. A small box on the first page 
explains the origin of “Naqshband" (naqsh as a design; band as 
etching or affixing). According to legend, it stems from BahS’- 
uddln's family livelihood as weavers of embroidery cloth. Later, 
Baha’uddln, with God's name woven or engraved on his heart, 
began to imprint or impress the name of God on others' hearts. 

The historical sketch continues, describing the worldwide 
spread of the Naqshbandiyya, pausing briefly to underline the 
importance of Shaykh Ahmad Sirhindl (d. 1034/1624) of India 
and Maulana Khalid Baghdad! (d. 1242/1827), a Kurdish Naqsh- 


'To do so requires a certain degree of reification, since practices and knowledge 
are difficult to put in a museum—hence a capitalized Sufism. 

2 Before being renamed "Gnostics' Castle" in Baha'uddln's honor, it was known 
as the "Hindus' Castle" or Qasr-i Hinduwan. For Central Asian Muslims it is a 
leading pilgrimage site. 
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bandl buried in Damascus. A short explanation then lists the dis¬ 
tinctive characteristics of the Naqshbandiyya: strict adherence to 
the practices of the Prophet (jsuntta), a spiritual lineage traced 
back to Abu Bakr as-Siddlq (d. 13/634), the first caliph, and the 
silent repetition of God's name ( dhikr ). On the last page of the 
pamphlet is a photograph of a letter with the original seal im¬ 
prints written by the last great Mughal emperor of India, Aurang- 
zlb (r. 1068-69/1658-1118/1707) to an Indian Naqshbandl, 
Khwaja Sayfuddln Sirhindl (d. 1095/1684). 3 

When you enter the Naqshbandl exhibition, your eye is imme¬ 
diately attracted to a textile display. Coming closer you see some 
threadbare examples of sufi robes (sing, khirqa ) of the type worn 
by Naqshbandl notables, some drawings of sufis wearing these 
robes and distinctive turbans, and an array of canes, some with 
intricate wood and ivory carving. A glass case displays old prayer 
rugs, faded but intricately woven, with designs indicating the 
side that is pointed toward the Ka‘ba. There are no clues as to 
how many prostrations were needed to wear the places on some 
of these faded pieces. A placard explains that they are believed 
to be laden with blessing and auspiciousness ( baraka) and that 
they are still symbols of authority to contemporary NaqshbandTs. 

To demonstrate the geographic spread of the Naqshbandiyya, 
a large world map is equipped with lights to show the location 
of Naqshbandl centers, controlled by six buttons, each represent¬ 
ing a century. Press the fifteenth-century button and you see 
many lights in Transoxiana (particularly around Samarqand and 
Bukhara), Herat, Qazvin, Tabriz, and Istanbul; the sixteenth-cen¬ 
tury lamp lights up Kashgar, Kabul, Surat (Gujarat), Medina, 
Mecca, and Damascus. Representing the twentieth century, a col¬ 
lage of lights is needed to show Naqshbandl activity all over the 
world (except Iran and parts of Africa), including North America 
and Europe. 

The last exhibit conveys the same information in a different 
way: an entire wall is filled with an intricate genealogical chart of 
the Naqshbandiyya with Muhammad, the Prophet of Islam, at 
the top; it spreads out century by century with myriad branches 
at the bottom indicating prominent NaqshbandTs of the late nine¬ 
teenth century. You would be unable to find the genealogical par¬ 
ticulars of a contemporary Naqshbandl group in Concord, 


'The anglicized TlmOrt, "Timurid/' is used for Timor! rulers from Central Asia 
up to Babur. Beginning with HumayQn, "Mughal" is used for the Indian TlmOrl 
lineage ("Mughal" is a Turkicized version of "Mongol") until the last Mughal 
emperor in 1857. 
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California, but the international nature of the Naqshbandiyya 
would be obvious. 

Sufis would describe this diagram in terms of many chains 
(sing, silsila), each shaykh being a link in a chain of loosely united 
common spiritual practices believed to have originated with the 
founder. At the bottom of the final exhibit you read “Naqshbandl 
tarTqa "r 4 this is the Naqshbandl path whose lineage designation 
“Naqshbandiyya" is defined as the aggregate of all lineages com¬ 
ing from Baha’uddln Naqshband. While you are pondering the 
display, the curator arrives to explain the absence of the usual 
video booth in the Naqshbandl section; there is nothing to show 


4 ln Persian and Urdu sufi literature, silsila and tarTqa are often used interchange- 
ably. See figure 4 for the Naqshbandl silsila . Note the vertical aspect of authority 
up and down the silsila. There are few cross-linkages. 
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that corresponds to the singing, dancing, and exotic rituals of 
other sufis. Except for occasional outbursts, Naqshbandls appear 
just to sit around in a circle and to meditate silently. 

Now imagine that you are accompanying a Pakistani member 
of one of these Naqshbandl meditation sessions to this hypotheti¬ 
cal exhibit. 5 He can tell you in great detail about the robe, cane, 
and prayer rug of his own pir and the rituals associated with 
each. It would be unlikely, however, that he ever saw the same 
Iwrafai-impregnated objects ( tabarrukat) which his grandfather pir 
(his spiritual mentor's pir) had given him, carefully guarded as 
any other priceless heirloom would be. Playing with the lights on 
the world map he is as surprised as you might have been to find 
Naqshbandls in Europe and North America. When he discovers 
his great-grandfather pir on the wall-sized genealogical chart his 
eyes light up as if he had just found a long-lost friend. After trac¬ 
ing it up a few generations to ascertain its accuracy, however, he 
loses interest. Later he remarks that he is impressed that Ameri¬ 
cans are taking such an interest in learning about Islam and su- 
fism. Privately, he reminisces about his own Naqshbandl master. 

Another of the lessons of our exhibit shows how a particular 
lineage of the Naqshbandiyya, the Naqshbandiyya-Mujaddid- 
iyya, predominates over other Naqshbandl lineages worldwide 
within two generations after Ahmad Sirhindl's death. The spiri¬ 
tual path now known as the Naqshbandiyya can in fact be di¬ 
vided into three stages, each of which is distinguished by a 
pivotal charismatic figure who developed new spiritual practices 
and even redefined the identity of the sufi lineage. The first stage, 
called "the way of the masters" ( tarTqa-yi khwHjagHn), begins with 
Khwaja ‘Abdulkhaliq GhujduwanI (d. 575/1179) and spans the 
"prehistoric" stage originating with the Prophet Muhammad.*’ 
The second historical stage starts with Baha’uddln Naqshband 
(d. 791/1389), the founder-figure, after whom the spiritual path 


Shortly after I first wrote this in early 1992, a museum very similar to the one I 
have just described was opened at the tomb of Baha’uddln Naqshband (personal 
communication. Professor Jo Ann Gross). 

'’Indo-Muslim sources give Ghujduwam's death date as 575/1179 while Sa'Id 
NaflsI and Hamid Algar use 617/1220; Fritz Meier and others use the first date. 
As the book was going to press Devin Deweese informed me that both GhujdQ- 
vam and Ahmad Yasawl probably lived into the early thirteenth century. See the 
discussion in Fritz Meier, Zwei Abhandlung-en iiber die Naqsbandiyya, p. 25, n. 2. At 
least a few earlier sufis were named “Khwaja," e.g., Khwaja YOsuf HamadanI (d. 
535/1140) who was Khwaja Ghujduwam's spiritual guide (murshid), in addition 
to Khwaja Ahmad Yasawl (d. 562/1166-67) and Khwaja AbO Muhammad al- 
Hasan b. al-Husayn al-Andaql (d. 522/1157) who were Khwaja Ghujduwam's 
fellow disciples. For other uses of khwaja and khivajagan see ibid., pp. 190-92. 
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(tariqa) is named the Naqshbandiyya. 7 The third historical stage 
begins with Ahmad Sirhindl (d. 1034/1624) and includes those 
applying his teachings and spiritual techniques. 8 It is with Sir¬ 
hindl that the movement changes its name to Naqshband iyya- 
Mujaddidiyya or simply Mujaddidiyya. 

In fourteenth-century Central Asia the Naqshbandiyya gave or¬ 
ganized assistance and religious sanction to influential landlords. 
Tughluq Timur (r. 748/1347-763/1362) propagated Islam by ex¬ 
ample; 9 when he converted he had himself circumcised and re¬ 
quired all his followers to convert. The sufis and wandering 
Muslim holy men (sing, darvish) spread Islam among the people 
while legitimizing Timur's rule. 10 In return the rulers respected 
and patronized sufis, building them mausoleums and providing 
waqfs. Even the names of Tughluq Timur's successors in eastern 
Turkestan and Transoxiana reveal dervish influence: Ilyas Khwaja 
(r. 763/1362-767/1366), Khidr Khwaja (r. 791/1389-801/1399), 
and Uways (r. 821/1418-831/1428). 


7 Dina Le Gall states, on the basis of hagiographical sources, that the tariqa was 
not named after Bah.Vuddln Naqshband until roughly one hundred years after 
his death. See Dina Le Gall, "The Ottoman Naqshbandiyya in the Pre-Mujaddidl 
Phase: A Study in Islamic Religious Culture and Its Transmission," pp. 12-13. 
Note the title of 'Abdurrahman Jaml's (d. 898/1492) treatise, Sarrishta-yi tariqa-yi 
khwttjagttn, whose title confirms Le Gall's statement. This treatise discusses the 
first hundred-year history of what was later called the Naqshbandiyya. 

H A fourth stage, the Naqshbandiyya-Khalidiyya named after Maulana Khalid 
KurdI/Baghdadi (d. 1242/1827), may also be included. The spread of this lineage 
has been largely limited to Turkey, the Arab world, and Indonesia. See Mahln- 
dokht Mu'tamadl, Maulana Khalid Naqshband. Some modem Naqshbandl writers 
include two additional stages, from AbQ Bakr as-Siddlq (d. 13/634) to TayfQr b. 
'Isa AbQ Yazld al-Bistaml (d. 261/874) called the Siddlqiyya and from AbQ Yazld 
al-Bistaml to Khwaja ‘Abdulkhaliq Ghujduwan! called the TayfQriyya. See Mu¬ 
hammad NQr Bakhsh Tawakkull, Tadhkira-yi mashltikh-i naqshband with additions 
by Muhammad Sadiq QusOrT, p. 488. The TayfOriyya are first discussed by al- 
HujwlrT, Kashf al-mahjttb, ed. Zhukovski, pp. 228-35; (English trans., pp. 184-89(. 
Later, Ahmad b. Muhammad al-Qushshash! (d. 1071/1660) discusses a Madarl 
lineage through the TayfQriyya and AbQ Bakr as-Siddlq in his Al-simt al-tnajld fl 
sha‘n al-bay'at wa'l-dhikr wa-talqlnihi iva-salasil ahl al-tawhld, p. 74. This typology 
has been duplicated by various later Arab Naqshbandl authors. See Muhammad 
Parsa, Qudsiyya: KalimOt-i Baha'uddln Naqshband, p. 28 (introduction). There is no 
historical evidence that any sufis identified themselves as members of the Siddlqi¬ 
yya or TayfQriyya. 

‘'Here I am using the western, Persianized version of Tughlug Temur's name 
(Turkish-Mongol femur meaning "iron") instead of the eastern, Chaghatai Turkish 
spelling. This is the ruler of the Eastern Chaghatayids, not to be confused with 
the later TtmQr (d. 807/1405) from whom the Timurids are named. 

I(1 I am indebted to the archives in the Harvard University Archives, Cambridge, 
Massachusetts, (hereafter Archives) of the late Joseph Fletcher for this Central 
Asian historical sketch. See box 13: "Khojas: Chapter 1." 
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Generally the sufis in Central Asia represented the voices of 
the sedentary middle and lower classes; sufi economic interests 
therefore centered on the oasis populations—all of which contrib¬ 
uted to the ultimate collapse of the nomadic hegemony in Central 
Asia." Later, Timur (d. 807/1405), the "founding ruler" of the 
Timurids, ordered the building of a spectacular tomb complex 
for the sufi Ahmad Yasawl (d. 562/1166-1167) and in his earlier 
years honored one of Baha’uddin Naqshband's sufi guides, Amir 
kuliil (d. 772/1370), next to whom the Timurid ruler chose to be 
buried. 12 

In the sixteenth century Ahmad KhwajagI b. Jalaluddln KasanI 
(d. 949/1542-43 in Dahbid) and other Naqshbandls linked many 
groups in Central Asian society, including the artisan guilds of 
the towns and the peasant population of the villages. Given this 
broad following, Ahmad KasanI obtained patronage from Uzbek 
rulers to build a sufi lodge in Bukhara. His assistance paid off 
when Ahmad KasanI persuaded Baraq Khan to lift the siege of 
Bukhara. 13 Naqshbandls followed Timurid patronage and pro¬ 
vided valuable services both as mediators between the people 
and rulers and between the people and God. 14 This pattern of 
patronage was only intermittently replicated in India; Naqsh¬ 
bandls did not automatically receive favor from Mughal rulers. 

The most significant person behind the Naqshbandiyya's sub¬ 
sequent influence was Khwaja Naslruddln ‘Ubaydullah Ahrar 
(d. 895/1490), whose lineal and spiritual descendants dominated 
the Indian Naqshbandiyya. 13 Ahrar's remarkably powerful spiri- 


”This happened by the seventeenth century when boza a drink made of barley 
(an agricultural product), replaces kumiss, the drink of the nomads. See Archives, 
box 12, untitled mss., p. 27. 

'-See J. M. Rogers, trans., “V. V. Bartol'd's Article O Pogrebenii Timura ('The 
Burial of Timor')." 

’’Joseph Fletcher, "Ahmad KasanI," in Encyclopaedia Iranica. Ahmad Kasanfs 
descendants dominated the history of eastern Turkestan in the seventeenth and 
eighteenth centuries. A disciple of Muhammad QadI (d. 903/1497-98 or 921/1515 
in Samarqand), a famous successor of Ahrar, Ahmad KasanI is also known as 
MakhdOm-i ‘Azam, KhwajagI Ahmad, and Maulana KhwajagI Ahmad b. Jala- 
luddln. See Muhammad Ghawthl Mandawl, Gulzdr-i abrdr, p. 259, who gives his 
death date as 950/1543-44. 

’Timor transferred the body of his father, Taragai, to be near the grave of 
Shamsuddln Kulal. This is not Baha’uddln Naqshband's spiritual mentor, as I 
once believed. See Jurgen Paul, "Scheiche und Herrscher." Devin Deweese kindly 
informed me of this article. 

’There is a note in the Persian Hiddyat ndma, written by Mir Khaluddln Katib 
b. Maulana QadI Shah KOchak al-Y3rkandl, ca. 1100/1700 (British Museum mss. 
Oriental 8162), folio lr, stating that KhwajagI Muhammad AmkanagI (d. 1008/ 
1600) established the Naqshbandiyya in India. For voweling of AmkanagI, see 
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tual personality attracted large numbers of influential disciples 
who spread out over India, Turkey, Iran, and Arabia. As one of 
the largest landowners in Transoxiana and the de facto ruler of 
much of the eastern Timurid kingdom, Ahrar continued the prec¬ 
edent for Naqshbandls to cultivate close relationships with ruling 
dynasties. 16 The Naqshbandl political agenda, among their other 
goals, was to influence political leaders to establish and enforce 
Islamic practices. Ahrar set the precedent for Naqshbandl rela¬ 
tionships with temporal rulers: "[The ruler] should be like a royal 
falcon ( shahTn ) so that whatever (his instructor] makes him 
pounce upon, whether his strength is equal (to the task] or not, 
[the ruler] will hold it fast, and he will not care what will happen 
and what will not happen." 17 

Ahrar attempted to rid Transoxiana of Turko-Mongol customs 
and laws contrary to Islamic practice while protecting the Muslim 
community. 18 Political means were critical in this enterprise. "We 
have been charged with another task: that we should preserve 
Muslims from the wickedness of oppressors. Because of this it is 
necessary to associate with emperors and to bring [them] under 
control and by means of this work to fulfill the purpose of the 
Muslims." 19 

Zahlruddin Muhammad Babur (d. 937/1530) continued these 
close ties with the Naqshbandls. 20 Khwaja Ahrar's descendants 


Fritz Meier's discussion in Zivei Abhandlungen, p. 38, n. 7. In addition to Baqlbillah 
we know about two other of his disciples, Khwaja Ahmad (also known as Khwaja 
'Amal), who died in 1020/1611-12 in Gujarat and ‘Abdulazlz, who died in 1041/ 
1631-32 in Burhanpur, neither of whose lineages became widely established in 
India. See Kishml, Nasamat al-quds, pp. 288-92. Studies on Ahrar include Jurgen 
Paul, Die politische und sociale Bedeutung der NaqSbandiyya in Mittelasien in 15. fahr- 
hundert; Jo-Ann Gross, "Khoja Ahrar: A Study of the Perceptions of Religious 
Power and Prestige in the Late Timurid period"; and Muhammad TaqI Anwar 
'Alawl KakQrl, Hadrat Sultan al-awliyfi’ Khwilja ‘Ubaydullah Ahritr Naqshbandl. 

,f See Hamid Algar, "A Brief History of the Naqshbandl Order," in Naqshbandis: 
Historical Development and Present Situation of a Muslim Mystical Order, pp. 13-15. 
In addition, Baha’uddln Naqshband continued the tradition by serving Qadan 
Khan, as did Muhammad Parsa, who helped Timor's son Shahrukh overpower 
Khalil Sultan, Timor's grandson. 

ir Dughlat, "Tarlkh-i Rashldl," British Museum Oriental 157, fol. 167r-v and 
mss. add. 24,090, fol. 147r, cited and translated by Joseph Fletcher, Archives, Box 
20, p. 37 (additions in brackets are Fletcher's). 

'"Hamid Algar, "Political Aspects of Naqshbandl History," p. 126. 

'“•Quoted from Kashifl's Rashahilt, cited and translated by Fletcher, Archives, 
box 20, pp. 37-38. 

^Babur's father, his paternal uncle Sultan Ahmad Mlrza, as well as Babur him¬ 
self respected Khwaja Ahrar but were not formally Ahrar's disciples. Naqshbandl 
sources sometimes exaggerate Timurid connections to the Naqshbandiyya, e.g., 
Khurshld Hasan Bukhari, "Mughal siyasat par awliya’-i naqshband ka athar," 
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were already established in Kabul when Babur captured the city 
in 909-910/1504. 21 As he moved on to conquer portions of north¬ 
ern India in 932-933/1526, the Naqshbandls continued to find 
a receptive climate to spread their teaching. Ahrar's third son, 
Muhammad Amin, accompanied Babur when he conquered 
Kabul and India. 22 In battle against the forces of the LodhI King 
Sultan Ibrahim in Delhi, Babur is said to have "[first] visualized 
Ahrar and [soon after] a man came dressed in white on a white 
horse who fought fiercely. After the Gurganls [Babur's forces] 
won the battle, this man was later identified as KhwajagT Ahmad 
[Ahmad Kasanl] and was rewarded by Mir Qadl." 23 

When Babur's cousin Haydar Mirza Muhammad described the 
unrespectful treatment accorded to Ahmad Kasani by the 
Mughal emperor Humayun (r. 937/1530-947/1539; 962/1555- 
963/1556) and his entourage, he noted, "Khwaja Nura . . . had 
an hereditary claim to their veneration." 24 Just as his grandfather 
Ahrar had foreseen Babur's son, Mirza Kamran, would take the 


p. 138. In his memoirs, Babur recounts a dream in which Ahrar predicted his 
successful victory taking Samarqand. See Babur, Babur nitma, 2 volumes, trans¬ 
lated by Annette S. Beveridge, The Memoirs of Babur , p. 132. A more recent transla¬ 
tion is by Wheeler Thackson Jr., The Baburnama: Memoirs of Babur, Prince and 
Emperor. In addition, Babur relates having especially honored a visiting grandson 
of Ahrar, Khwaja ‘Abdushshahld (d. 983/1575); see Beveridge, The Memoirs of 
Babur, p. 631. Khwaja ‘Abdushshahld later spent fifteen years in India (966/ 
1558-59 to 982/1574-75) where he reportedly had a following of twelve thousand 
people before returning to Samarqand in 983/1575; see Kishml, Nasamiit, 
pp. 168-69. 

2l Stephen Dale describes Ahrar's extensive pious endowments (sing, waqf) 
probably obtained in cooperation with Babur's uncle Ulugh Beg Kabuli. One en¬ 
dowment was a madrasa, Qur’an school (maktab), and a mosque, all of which 
provided a base for education and patronage that could have been one of Baql- 
billah's (d. 1012/1603) institutional affiliations when he was in Kabul before mi¬ 
grating to Delhi in 1007-08/1599. Dale, revising earlier studies by S. Athar Abbas 
Rizvi, Muslim Revival Movements in the 16th and 17th Centuries, pp. 179-83, has 
shown the close interrelationship of the Naqshbandiyya and Mughal dynasty in 
India, particularly in marriage ties between the Ahrarls and the Mughals ruling 
India. See Stephen Dale, "The Legacy of the Timurids." I am particularly grateful 
for Stephen Dale making this unpublished manuscript available and giving me 
permission to cite it. See also Bukhari, "Mughal siyasat," pp. 140-41. 

-Kishml, Nasamdt, pp. 153-54. 

2 ’It was a common practice of the time to have holy men accompany armies as 
"spiritual artillery" to assist in gaining victory. Baba Palangposh (d. 1110-11/ 
1699), originally from Ghujduwan, was a Naqshbandl military pir who accompa¬ 
nied Ghazl’uddln Khan, a Timurid general fighting India. See Simon Digby, "The 
Naqshbandls in the Deccan in the Late Seventeenth and Early Eighteenth Century 
A.D.: Baba Palangposh, Baba Musafir and Their Adherents." 

^Mirza Muhammad Haydar, A History of the Mughals in Central Asia Being the 
Tarikh-i Rashidi of Mirza Muhammad Haidar Dughldt, p. 399. 
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city of Qandahar. 25 Conversely, after being treated brusquely by 
Humayun, who was a devotee of Shaykh Bahlul, the elder brother 
of Shattari Muhammad Ghawth Gwalion (d. 970/1562), Ahmad 
KasanI is said to have predicted Humayun's defeat by Sher Shah. 
Sufi anecdotes such as these perpetuated the belief that there was 
a causal relationship between Naqshbandl-Ahrarl spiritual inter¬ 
cession and Mughal military success. A shaykh's authority was 
thought to be based on his ability to affect mundane affairs 
through intercession with the Divine in addition to genealogical 
factors. 

The Naqshbandi-Timurid partnership had many dimensions. 
There were master-disciple ties; for example, MuTnuddin ‘Ab- 
dulhaqq (d. 956/1549-50 or 962/1554-55), the brother of 
Ahmad KasanI, acted as Mirza Kamran's spiritual mentor. 26 
Bairam Khan, the Emperor Akbar's tutor, was the disciple of 
Iranian Naqshbandl Maulana Zaynuddln Kamankar. 27 Other 
NaqshbandTs, particularly descendants of Ahrar such as his 
great-grandsons Khwaja ‘AbdulkafI and Khwaja Qasim, held 
governmental posts during Humayun's reign. Sultan Khwaja 
Naqshbandl, a disciple of Khwaja ‘Abdushshahld, was appointed 
the sadr in charge of religious endowments and land grants from 
985-86/1578 to 992/1584 by Akbar. 28 Muhammad Yahya (d. 999/ 
1590-1591 in Agra), the principal successor to his father, Abu 
Fayd, a grandson of Ahrar, was appointed mTr-i hajj for the year 
986/1578, also by Akbar; the previous hajj had been led by a lin¬ 
eal descendant of Ahrar, Sultan Khwaja. 29 Timurid/Mughal 
respect and veneration of NaqshbandTs reflected a more wide¬ 
spread public recognition of NaqshbandTs. It was a reciprocal re¬ 
lationship; the Timurids and the Mughals acquired religious 
legitimacy and access to divine power from the NaqshbandTs, 
and the NaqshbandTs secured patronage and an elevated sociopo¬ 
litical status in their association with the rulers. 

Ahraris also intermarried within the top echelons of Timurid 


"Kishml, NasamAt, p. 161. Both of these forecasts were interpreted as divine 
assistance mediated by the Naqshbandls. 

"Ibid., p. 163. 1 Abdulhaqq parted ways with HumayOn due to some unspecified 
animosity between them. 

J7 Dale, “Legacy of the Timurids." 

"Ibid. 

"‘Abdulqadir Bad<Vuni Muntakhab al-tawArlkli, pp. 246, 275. According to 
Bada’Qnl, Sultan Khwaja was the son of Khwaja Khawand Mahmud. See ibid., 
p. 246. Others say he was a disciple of Khwaja Dost whose shaykh was a disciple 
of Khwaja 'AbdushshahTd. See Abo Fadl ‘AllamI, Akbar nAitia: History of the Reign 
of Akbar Including an Account of His Predecessors. 3 vols., 3:192, 271. 
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ruling families. Babur's daughter was married to Nuruddln 
Muhammad Naqshbandl; a daughter of this marriage married 
Akbar's tutor, Bairam Khan, and later became one of Akbar's 
wives after her first husband's death. Humayun's daughter was 
given in marriage to Khwaja Hasan Naqshbandl by Akbar's half- 
brother, Mlrza Muhammad Hakim (d. 993/1585), the governor 
of Kabul. 30 The intermarriage of Mughal families with AhrarTs, 
combined with a hereditary discipleship and government patron¬ 
age of the AhrarTs, made northern India fertile ground for the 
spread of Naqshbandiyya. 

Stephen Dale notes that Naqshbandl-Timurid associations con¬ 
tinued to exist between Naqshbandls and both Turko-Mongol 
and Afghan nobles in South Asia until the nineteenth century. 31 
These liaisons were most numerous when Naqshbandls emigrat¬ 
ing from Afghanistan or Central Asia to northern India were 
most likely to receive some kind of Mughal patronage. In later 
times the descendants of Sirhindl had strong ties with Afghani 
notables, which in the eighteenth century facilitated their migra¬ 
tion to Afghanistan after the Sikhs razed Sirhind in 1177/1764, 
the home and base of Sirhindl and his descendants. 32 Later yet, 
Naqshbandl Shah Abu’l-Khayr (d. 1341/1924) of Delhi had many 
important links with top-ranking figures in the Afghani govern¬ 
ment in the twentieth century, including the king, Amanullah 
Khan. 33 

Not all Naqshbandls in early Mughal India were Ahrar's lineal 
descendants, nor did every Naqshbandl have a government affil¬ 
iation. Non-AhrarT Naqshbandls, like other Muslims emigrating 
from Transoxiana, sometimes settled in one of the major cen¬ 
ters—Balkh, Kabul, Lahore, Agra, or Surat—on the pilgrimage 
route to the Hijaz. Often they would stay in the port of Surat 


'’Dale, "Legacy of the Timurids." 

31 Ibid. 

"Sirhindrs name is derived from his birthplace, Sirhind. The ties between Sir- 
hindl's descendants and Afghani affairs is an intriguing subject that requires fur¬ 
ther research. See ‘Azlzuddln Wakll FQfalza’I, Tftrtilr Shah Durrani, 2 vols., 
2:677-88. 

“AbQ’l-Hasan Zayd FarQql, Maqamat-i khayr p. 344. The powerful Hadrats, de¬ 
scendants of Ahmad Sirhindl living in Afghanistan who had a large Pashtun 
following among the Sulayman Khel, forced Amanullah Khan to leave Afghani¬ 
stan in 1929. See Joseph Fletcher's unpublished manuscript, "The Naqshbandiyya 
in Afghanistan," Archives, box 5, pp. 2-3. Members of the MujaddidI family, e.g., 
Sibghatullah MujaddidI, are still prominent in the contemporary (early 1990s) 
Afghani political scene. For further examples of Afghan-Naqshbandl affinities, 
see Juan Cole, Roots of North Indian ShT'Tsnt in Iran and Iraq: Religion and State in 
Aivadh, 1722-1859. pp. 230-39. 
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when the pilgrimage was over. For example, Jamaluddln b. Bads- 
hah Pardah Push KhwarzmI (d. 1015-16/1606-7), commonly 
known as Khwaja Dana in later hagiographies, became the disci¬ 
ple of Khwaja Muhammad Islam Juybari (d. 971/1563-64 in 
Bukhara) in Balkh and then went to Thatta and Agra before set¬ 
tling down in Surat. 34 

Baqlbillah (d. 1012/1603) is the other key figure (along with 
Khwaja Ahrar) in the second stage of Naqshbandl history, 35 the 
most significant Naqshbandl in sixteenth-century India. 36 He was 
probably exposed to the Naqshbandiyya from an early age: his 
grandfather received spiritual guidance from Khwaja Muham¬ 
mad Zakariya, one of Ahrar's grandsons, and the two families 
had begun to intermarry. 37 It is likely that Baqlbillah associated 
with Naqshbandls in Kabul such as Khwaja ‘Ubayd Kabuli before 
setting out for India in quest of the perfect pir. After spending 


M Shah ZuhUr al-Hasan ShArib, Tdrikh-i suflyd-i Gujarat, pp. 97-113. His sobri¬ 
quet is also Khwaja DlvAna; see ‘Abdulhayy b. Fakhruddln al-Hasanl, Nuzhat al- 
klunvdtir wa-bahjat al-masdm? wa'I-nawdzir, 9 volumes, 5:115. The shift in sobriquet 
reflects a preference of sobriety over intoxication in sufi identity (ddnd = wise 
and dWdna = ecstatic). His son, Abu’l-Hasan b. al-JamAl (d. 1054/1644-45) and 
Abu’l-Hasan's son Muhammad (d. 1078/1667-68) continued his teaching in 
Surat. See ibid., 5:15,337. 

"For more information on Baqlbillah, see Muhammad HAshim Kishml, Zubdal 
al-maqdmdt, and Muhammad Sadiq Dihlawl Kashmiri HamadAnI, Kalimdt al-sdd- 
iqln, pp. 161-96. Muhammad Sadiq, in his Tabaqdt-i Shdhjahdnl, states that he intro¬ 
duced Ahmad Sirhindl to Baqlbillah (personal communication from Professor 
Iqbal MujaddidI, Lahore, January 1995). All of Baqlbillah's writing has been col¬ 
lected in Baqlbillah, Kulliydt-i Baqlbillah. In one of the few biographical compendi- 
ums detailing Muslim religious personages of the seventeenth century, Nuzhat al- 
khawdtir, 32 are prominent Naqshbandls from Baqlbillah's lineage, 26 are Naqsh- 
bandl-Mujaddidls, and 5 are with Central Asian shaykhs; see ‘Abdulhayy, Nuzhat 
al-khaiodtir, vol. 3. 

^A common misperception among historians of Indian sufism has been that 
Baqlbillah was the first Naqshbandl in India, e.g., Abdul Haqq Ansari, Sufism and 
Shari'ah: A Study of Shaykh Ahmad Sirhindi's Efforts to Reform Sufism, p. 13. Baqlbil¬ 
lah was not the first spiritual descendant of Ahrar outside of Ahrar's bloodline to 
arrive in India (contrary to Algar, cf. Algar, "A Brief History," p. 19). Non-Ahr3r1 
Naqshbandl, i.e., those not of AhrArl lineal descent, had been arriving and initiat¬ 
ing disciples long before Baqlbillah arrived in India. The biographical sources 
mention many spiritual descendants of Muhammad Qadl, one of Ahrar's impor¬ 
tant successors, who came to India spreading the Naqshbandiyya, e.g., MaulAnA 
TarsQn Qadl (d. 1013/1604-05 in Mecca) with disciples in Lahore and Fatehpur; 
Hamlduddln Harawl, son of Muhammad Qadi, who died in Surat; and Khawand 
Mahmud (d. 1052/1642 in Lahore), who came to India the same year as Baqlbil¬ 
lah. See Kishml, Nasamdt, pp. 226, 265-66, 242. For more specific information on 
Khawand Mahmud, see David Damrel, "Forgotten Grace: Khwaja Khawand 
Mahmud Naqshbandl in Central Asia and Mughal India." 

17 KishmI, Nasamdt, pp. 153-54. 
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time with Baba Wall (d. 1011/1602-3), a KubrawT shaykh residing 
in Kashmir, he went to Samarqand to reach intimacy with God 
(wilayci) under the tutelage of Muhammad KhwajagI AmkanagI 
(d. 1008/1600 in Bukhara). After AmkanagT's death, Baqlbillah 
stayed about a year in Lahore and later set up his sufi lodge near 
Delhi in the Firuzi fort supported by one of Akbar's viziers, 
Shaykh Farid Bukhari. 18 

By the time Baqlbillah arrived in Delhi, however, Akbar, the 
Mughal emperor, had become attached to ChishtI holy men and 
had visited Mu'lnuddln Chishtl's (d. 633/1236) tomb many 
times. He had performed his first pilgrimage on foot to the mau¬ 
soleum in 971-72/1564; therefore, like his father, Humayun, 
Akbar gave no special patronage to the Naqshbandiyya. Instead 
he visited another ChishtI, Salim ChishtI (d. 978-79/1571), whose 
holy intercession and prayer Akbar believed had expedited the 
birth of his first surviving son. Akbar's ChishtI affiliation espe¬ 
cially aggravated the NaqshbandTs, because not only were they 
politically marginalized, but the Chishtls at court engaged in 
practices such as sufi music concerts ( sama ‘) that the NaqshbandTs 
considered forbidden by Islamic law. 

Observing the precedent set by Khwaja AhrSr, the Naqsh- 
bandl-Mughal partnership in India bolstered the Islamic identity 
of the Mughal regime while facilitating the spread of Naqshbandl 
teachings among the Indian Muslim community. The Naqsh- 
bandl-Mughal alliance had established the precedent of social 
and religious ties between NaqshbandTs and Afghans and the po¬ 
tential political role of the Naqshbandl pir as a shaykh-intimate to 
the ruler. Not only did Naqshbandl shaykhs advise and mediate 
Mughal administrative affairs, but they were also expected to 
focus divine favor to the ruler's advantage. This Central Asian 
legacy had a lasting impression on Indian Islam. 


Ahmad Sirhindl: The Advent of the Mujaddidiyya 

Shaykh Ahmad Sirhindl (971/1564-1034/1624) initiated the third 
stage of Naqshbandl history, when the Naqshbandiyya became 
an Indian lineage. Known as "the renewer of the second millen¬ 
nium" ( mujaddid-i alf-i thant), he was the most famous of Baql- 
billah's disciples and exhibited his extraordinary spiritual 
aptitude by becoming a successor to Baqlbillah in less than three 


w MandawI, GulzHr-i abrtSr, Urdu trans., p. 477. He is also known as Mir Murtada 
Khan. 
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months. More than any other Indian Naqshbandl after Baha’- 
uddln, both redefined the role of sufi practice in society and elab¬ 
orated Naqshbandl mystical exercises. The renaming of the path 
to Mujaddidiyya reflects the significance of Sirhindf s influence; 
he is regarded as a co-founder by the later Naqshbandiyya. 39 

With the goal of implementing a universal set of Islamic sym¬ 
bols, Islamic law, and the Prophetic model, Sirhindl's enterprise 
ran counter to Akbar, who regarded himself as having unified 
diverse religious groups through his person, legitimized by prec¬ 
edents in Central Asia and India. To unify the Indian Muslim 
community, Sirhindl defined its boundaries according to the 
Sunn! dogma Caqti’id) to counteract the universalizing of all reli¬ 
gious communities through Mughal political structures. Many 
members of Akbar's court were among Sirhindl's large circle of 
disciples. After Akbar's death, Muslim self-identity in the sub¬ 
continent became progressively more clearly defined, in part due 
to MujaddidI political influence and alliances, even though the 
patronage of non-Muslim religious institutions was continued 
under Aurangzlb (d. 1118/1707) and later rulers. Shortly before 
his death, Sirhindl was imprisoned for a year by Akbar's succes¬ 
sor, Jahangir, for his controversial claim to have reached a higher 
spiritual rank than Abu Bakr, the first caliph. 40 Indian Naqsh- 
bandls continued to advise rulers until the breakup of the Indian 
Mughal empire. 

In 1032-33/1623 Sirhindl declared his middle son, Muhammad 
Ma‘sum (d. 1079/1668), to be his principal successor and the next 
qayyum (or qutb al-aqtab), the living person considered to have the 
highest spiritual rank of all sufis on earth. Through the mediation 
of the qayyum God grants existence to all people; thus, the qayyum 


*David Damrel suggests that Sirhindl's enterprise was more a result of Chishtl- 
Sabirl influences through his father than Central Asian Naqshbandi influences. 
See " The Naqshbandi Reaction' Reconsidered." 

*°NaqshbandIs claim that Sirhindl was imprisoned because of the Shf T intrigues 
initiated by NQrjahan, Jahangir's Shi*! wife. Supposedly this measure was precipi¬ 
tated by Sirhindl's failing to perform the necessary obeisance mandated by court 
protocol. This controversy was one of many which has involved Sirhindl from his 
lifetime to the present. Yohanan Friedmann, in his Shaykh Ahmad Sirhindf: An Out¬ 
line of His Thought and a Study of His Image in the Eyes of Posterity, discusses Sir¬ 
hindl's image, the perceptions of his contemporaries, and how critics and 
supporters up to the present have interpreted him. From a pro-Sirhindl perspec¬ 
tive, Muhammad Iqbal MujaddidT in his AhwHl wa-itthfir-i ‘Abdullah KJnlshagf 
Qusilrf analyzes critically many of the seventeenth-century sources used by Fried¬ 
mann in addition to adding data from sources not available to Friedmann. The 
most complete scholarly treatments of Sirhindl are Zawwar Husayn, Hadrat 
mujaddid-i alf-i th&nf , and Muhammad Mas'Qd Ahmad, Sfrat-i mujaddid-i alf-i tlUlnf. 
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supports creation. 41 Like his father, 42 Muhammad Ma'sum wrote 
letters to the royal family encouraging them to promote and im¬ 
plement Islamic policies throughout India. 43 It is said that 
Aurangzlb, Dara Shikuh's younger brother, visited Muhammad 
Ma'sum in Sirhind after Shah Jahan's death in 1076/1666 and 
became his formal disciple there. 44 Further evidence in the col¬ 
lected letters of Muhammad Ma'sum and his son, Hujjatullah 
Naqshband (d. 1114/1702), suggest that Aurangzlb was even 
himself a practicing Naqshband! at one time. 45 

When Shah Jahan died and war for succession between 
Aurangzlb and Dara Shikuh broke out, Aurangzlb is said to have 
looked to the Naqshbandls for support. The sufis were the spe¬ 
cialists to mediate and focus divine grace and energy on the rul¬ 
er's behalf. Muhammad Ma'sum ordered his nephew Shaykh 
Sa'duddln, the son of Muhammad Sa'Td, and his own son Mu¬ 
hammad Ashraf, both of whom were preparing to go on pilgrim¬ 
age, to go immediately to Aurangzlb; the latter supposedly had 


4, See J. G. J. ter Haar, Follower and Heir of the Prophet: Shaykh Ahmad SirhindT 
(1564-1624) as Mystic, pp. 153-55. After Muhammad Ma'sQm, the next two 
qayyfims were Hujjatullah Naqshband (d. 1114/1702) and Muhammad Zubayr 
(d. 1152/1740), both lineal descendants of Muhammad Ma'sQm. 

42 Sirhindl wrote many letters to persons holding governmental posts during the 
reigns of Akbar and Jahangir. For an analysis of these letters, most of which were 
written requesting help on behalf of a third person, see Haar, Folloioer and Heir, 
pp. 16-17. 

4, Five letters to Aurangzlb are collected in Muhammad Ma'sQm, Maktubdt-i 
ma'sfaniyya, 3 volumes. Letter 64 in volume 1 (henceforth written 1.64) was writ¬ 
ten before Aurangzlb became emperor, and 2.5, 3.6, 3.122, 3.221, 3.227 were all 
written before Aurangzlb became emperor. A discussion of letters written by 
Ahmad Sirhindl's descendants to Aurangzlb, his family members, and members 
of the Mughal Court are collected in S. Athar Abbas Rizvi, A History of Sufism in 
India, 2 volumes, 2:482-91. Because Shahjahan and Crown Prince Dara ShikQh (d. 
1069-70/1659) were devotees of Mulla Shah, a Qadirl shaykh in Srinagar, Mu¬ 
hammad Ma'sQm had no reason to write any letters to them. 

44 Sayfuddln, Maktilbdt-i sayfiyya, letter 83, pp. 123-24, cited in Muhammad 
Ma'sQm, Hasandt al-liaramayn, p. 112. Aurangzlb was in Muhammad Ma'sQm's 
presence three times according to Muhammad Ma'sQm's grandson and successor, 
Sayfuddln. See Sayfuddln, Maktttbdt, letter 84, p. 123, cited in Muhammad 
Ma'sQm, Hasandt, p. 112. Aurangzlb's Naqshbandl connection should not be exag¬ 
gerated; he visited Burhanuddln ShattarT BurhanpQrl a few times for spiritual 
blessing. His request to be buried near Zaynuddln Shiraz! Chishtl's tomb indi¬ 
cates that there was no particular Naqshbandl affinity toward the latter part of 
his reign. Carl Emst perceptively details the biases of sufi historiography in his 
Eternal Garden: Mysticism, History, and Politics at a South Asian Sufi Center, 
pp. 38-61. 

^Muhammad Ma'sQm, Maktiibdt, letters 6, 122, 194, 220, 221, 227. Hujjatullah 
Naqshband, Wasflat al-qabiil ild Allah iva'I-rastll, p. 139, cited in Khaliq Ahmad 
Nizami, "Naqshbandi Influence on Mughal Rulers and Politics," pp. 49-50. 
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orders to stay by Aurangzlb's side/ 6 while Muhammad Ma'sum 
went to Mecca to mobilize the spiritual support of the ulama and 
sufis in the holy city and pray for Aurangzlb's victory. His eldest 
son, Sibghatull5h, was dispatched to Baghdad to appeal to ‘Abd- 
ulqadir al-jllanl, the founder-figure of the Qadiriyya, to abandon 
support for Dara Shikuh, since the Naqshbandls no longer con¬ 
sidered him worthy of being in the Qadiriyya because he had 
stopped writing hanafi and qadiri after his name. 47 The loss of 
‘Abdulqadir's spiritual assistance would have isolated Dara from 
the flow of divine energy (fayd) and rendered him powerless. 
Whether or not the Naqshbandls actually performed this barrage 
of prayer and spiritual lobbying is not the point. They shared 
the popular assumption that Shah Jahan's succession would be 
decided in the heavenly sphere and that the sufis had the most 
power to influence this decision and effect changes in this world. 
The MujaddidTs wanted to be the sufi lineage that wielded both 
supernatural and worldly power just as their spiritual ancestors 
had done in Central Asia. 

With the victory of Aurangzlb, Mughal support of a universal- 
ist idea that all religions had equal validity came to an end as the 
Indo-Muslim community opted for stricter definitions of Muslim 
identity. SirhindTs descendants and disciples still found employ¬ 
ment in the Mughal administration as long as it lasted, 48 but it is 
debatable how much influence the Naqshbandls actually had 
over Aurangzlb's subsequent policies. Naqshbandls believed they 
could encourage the Islam of those following the Prophetic 
model and the mainstream Sunni community (ahl al-sunna wa’l- 
jama'a) by influencing the leaders of the community in the man¬ 
ner of Ahrar and his descendants. At the same time these shaykhs 
and their senior successors had thousands of disciples who were 
being taught to adhere assiduously to Islamic law and the Pro- 


^Ihstln Sirhindl, Raicdat al-qayyiitniyya, 2:91, cited in Muhammad Ma'sQm, Hasa- 
ndt, p. 126. Muhammad Ashraf, by performing supplications (sing, du'd) for di¬ 
vine intervention on the battlefield, was supposed to help Aurangzlb emerge 
victorious. Dara ShikQh took tantrics and Hindu holy men in addition to sufis on 
his Qandahar campaign in 1063/1653 (he lost the battle). See S. A. A. Rizvi, A 
History of Sufism in India, 2:414. 

47 Muhammad Ma'sQm, Hasandt, pp. 126-27. Professor MujaddidT lists the nu¬ 
merous contemporary sources (without page references) that mention this all- 
important intervention by Sibghatullah. If this actually occurred, the Naqshbandls 
probably assumed that he had renounced both ritually acting in accordance with 
Hanafi jurisprudence, a marker of Indian Sunni identity, and his spiritual connec¬ 
tion with 'Abdulqadir al-jllanl. 

4 *See Muhammad Ma'sQm, Hasandt, pp. 126-59, for an analysis of the maktubdt 
literature between Aurangzlb and the Naqshbandls of the time. 
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phetic model as they progressed along the sufi path. Political ex¬ 
pedience, on the other hand, dictated a legitimate government 
supported by religious notables. The Mughals expected all reli¬ 
gious shrines receiving land grants to pray “for the prosperity of 
the government." 49 

From these government landgrants the worldly fortunes of 
many sufis were enhanced. Even Mughal emperors like Huma- 
yun and Shah Jahan, who did not utilize the services and protec¬ 
tion of the Naqshbandls, supported their own sufis through land 
grants in their all-important tasks of intercession; political consid¬ 
erations reigned supreme in all Mughal-sufi relationships. Ja¬ 
hangir took action against Ahmad Sirhindl because he needed to 
minimize discord in his realm. Similarly, Shah Jahan immediately 
banished Sayyid Adam BanurT (d. 1053/1644), an influential suc¬ 
cessor of Ahmad Sirhindl, to the Hijaz in 1052/1642-43 when the 
emperor's messengers in Lahore reported to him that ten thou¬ 
sand threatening Afghans had joined his entourage. 50 Aurang- 
zlb's proscription of Sirhindl's collected letters is not inconsistent 
with his previous association with the Naqshbandls. Political is¬ 
sues required political responses, and spiritual issues spiritual re¬ 
sponses. The sufis were useful to the Mughals but were not 
considered invincible; when the boundaries of political accept¬ 
ability were transgressed, they were still the emperor's subjects. 


After Aurangzlb: Shah Waliullah and Mir Dard 

In the eighteenth century a new era in Indo-Muslim history 
began; the Mughal empire disintegrated after Aurangzlb's death 
in 1118/1707, and the spiritual descendants of Ahmad Sirhindl 
became the most prominent Naqshbandls, overshadowing other 


statement noted in a late-Mughal land grant to the shrine of Bahawal Haq 
at Multan and part of a translated abstract of a copy of a Chaknama dated 25th 
RabI II, 1141 a.h. (Board of Revenue, file 131/1575), cited in David Gilmartin, 
Empire and Islam , p. 45. Counter to "praying for prosperity" an alternative is a 
shaykh praying for ruin. In modem Pakistani politics, legal proceedings were 
brought against the pir of Manki Sharif after he had "tried to restrain the Mem¬ 
bers of the Electoral College from the free exercise of their right to vote by invok¬ 
ing divine wrath against those who do not support President Ayub." See Pakistan 
Times , 21 December 1964, cited in Adrian C. Mayer, "Pir and Murshid: An Aspect 
of Religious Leadership in West Pakistan," p. 166. Later, presidential election 
rules were revised to include a clause prohibiting the threatening of electors with 
divine displeasure. See Pakistan Times , 12 January 1965, cited in ibid., p. 169, n. 15. 

^Although not explicitly stated, many of these Afghans were probably armed. 
Ghulam Sarvar LahQrT, Khazfnat al-asfiyd', 2 volumes, 1:630-31. 
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lineages. Shah Wallullah Dihlawl (d. 1176/1762), the most famous 
Indian Muslim of the period, continued the reform tradition of 
Ahmad Sirhindl and became known internationally for his eru¬ 
dite scholarship in Qur’an exegesis ( tafsTr ), hadith, jurisprudence 
( fiqh ), and sufism ( tasawwuf ). His best-known work, Hujjat Allah 
al-bfiligha , 51 was used for a long time in the course of study at Al- 
Azhar University in Cairo. 52 Through his original syntheses of 
Islamic religious subjects, Shah Wallullah demonstrated his ge¬ 
nius, whether by formulating unprecedented legal decisions on 
the basis of original hadith scholarship or by showing that the 
so-called shuhudT (subjective witnessing the oneness of God and 
Creation) and wujudT (the objective declaration that God and Cre¬ 
ation were identical) positions had complementary functions in 
sufism. His own talents harmonized the best of sufi experience 
and scholarly attainment, making Shah Wallullah an ideal reli¬ 
gious leader. In striving to eliminate practices of Indian Muslims 
that did not conform to the Prophetic sunna, he not only followed 
the reform tradition of Ahmad Sirhindl but provided an example 
for nineteenth-and twentieth-century sufis later on. 

Shah Wallullah's Naqshbandl contemporary, Mir Dard 
(d. 1199/1785), also lived in Delhi. Mir Dard's father, Muhammad 
Nasir ‘Andallb (d. 1172/1759), successor of Shah Gulshan 
(d. 1170/1757), was the first Indian to call his sufi path the "Mu¬ 
hammadan path" ( tarTqa Muhammadiyya), a designation first used 
in a sufi context by Moroccan Abu ‘Abdullah Muhammad Jazull 
(d. 869/1465) and subsequently by various sufi lineages, includ¬ 
ing the nineteenth-century North African Idrlsiyya and 
Sanusiyya sufis and the Indian Sayyid Ahmad Shahid Barelwl 
(d. 1246/1831) of Rai Bareilly. When Mir Dard asked his father 
how to name this new path, he replied: "If my intention had been 
so, I would have named the tarTqa after my own name, as the 
others do. But all of us are children, lost in the sea of identity and 
drowned in one ocean. Our name is the name of Muhammad, 
and our sign is the sign of Muhammad. Our love is the love of 
Muhammad and our claim is the claim of Muhammad. One must 
call this order the tarTqa Muhammadiyya, the Muhammadan path. 
It is exactly the path of Muhammad, and we have not added any¬ 
thing to it. Our conduct is the conduct of the Prophet, and our 
way the Muhammadan way." 53 


5, This has been recently translated by Marcia Hermansen as The Conclusive Ar¬ 
gument from God: Shah Waliullah of Delhi’s Hujjat Allah al-Baligha. 

^For further information see J. M. S. Baljon, Religion and Thought of Shah Wall 
Allah Dihlawl 1703-1762. 

s, Annemarie Schimmel, Pain and Grace: A Study of Ttvo Mystical Writers of Eigh¬ 
teenth-Century Muslim India, p. 42. 
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Both Mir Dard and Shah Wallullah identified two ways to God: 
the higher path of prophethood ( tarTq-i nubmvat) and the lower 
path of intimates of God ( tarTq-i wildyat). Like Shah Wallullah, Mir 
Dard's emphasis on the Prophet influenced concepts of Muslim 
identity in nineteenth-century India. 

Shah Wallullah brought together all the eight major sublin¬ 
eages of the Indian Naqshbandiyya, 54 though of them he pre¬ 
ferred the Naqshbandiyya-Mujaddidiyya, describing it as "the 
most illustrious and pure and the least heretical tarTqa Z ' 55 The re¬ 
formist sufi path was to live according to a strict interpretation of 
Islamic law and model one's actions after those of the Prophet. 
Other Naqshbandl sublineages, such as those following Abu’I- 
‘Ula's and BaqTbillah's teachings, listened to samit to produce 
spiritual ecstasy, an activity not considered permissible by 
sharfa-minded Naqshbandl-Mujaddidls. AbG’l-'Ula's sublineage 
combined ChishtI practices of singing and samt,V with Ahrarl 
dhikr, but it never became widespread in South Asia.' 56 Even be- 


M He was first initiated into the Naqshbandiyya by his father, Shaykh ‘Abdur- 
rahlm (d. 1131-32/1719), who had received instruction from four different 
Naqshbandl shaykhs: (1) Sayyid 'Abdullah AkbarabadI, a spiritual great-grand¬ 
son of Ahmad Sirhindl through Adam BanQrt (d. 1053/1644); (2) Amir AbQ 
Qasim AkbarabadI, the spiritual grandson of AbO’l-'Ula AkbarabadI (d. 1061/ 
1651), a lineal descendant of 'Ubaydullah Ahrar; (3) Khwaja Khurd, the son of 
Baqlbillah; and (4) Amir NQrul'ula (d. 1081/1671), the son of AbQ’l-'Ula Akbara- 
badl. See Shah Wallullah, Intibdh fl saldsil atoliyS' Allah, p. 31. In An fits al-'ariffn 
Shah Wallullah describes his father and his other teachers. For more information 
on the non-Mujaddidl lineage of an Indian Ahrarl, AbQ’l-'Ula, see AbQ’l-'Ula’I 
Ahrarl, Isrdr-i AbiVI-'Uld, pp. 5-8. This non-Mujaddidl lineage still has functioning 
sufi lodges in Gaya, Bihar, and Agra. At least through the nineteenth century, 
descendants of Khwaja Ahrar were sajjddanishlns at the sufi lodge in Agra (con¬ 
trary to Algar's assertion that the descendants of Ahrar in India "died out in the 
seventeenth century"—"A Brief History," p. 19). Initiation from his father in¬ 
volved no Naqshbandl-MujaddidI spiritual practices; Shah Wallullah mentions 
that he learned these practices from Mulla Dalll Kakyam, a spiritual grandson of 
Muhammad Ma'sQm. The scholar/mystic AbQ Tahir Muhammad (d. 1145-46/ 
1733) initiated Shah Wallullah into the Naqshbandiyya, Shadhiliyya, Shattariyya, 
Suhrawardiyya, and Kubrawiyya in Medina. See Baljon, Religion ami Thought, 
pp. 5-6. AbQ Tahir had three Naqshbandl affiliations: (1) His father, Ibrahim al- 
KGranl, (d. 1101-2/1690), who was a non-Ahr3rI spiritual descendant in 'Abdur¬ 
rahman Jamfs (d. 898/1492) lineage; (2) Ahmad an-Nakhll (d. 1130/1717-18 
Mecca) of Ahrarl lineage; and (3) 'Abdullah al-Basrl, the spiritual grandson of 
Tajuddln Sanbhall, a senior khalifa of Baqlbillah. 

"Baljon, Religion and Thought, p. 85. Later he makes favorable, inclusive com¬ 
ments about other Indian sufi lineages, e.g., the Chishtiyya, Suhrawardiyya, and 
Qadiriyya. 

"‘Abdulhayy, Nuzhat, 5:22; Shah Amir AbQ’l-'Ula’I Ahrarl, teritr, p. 21. Jl Hall 
AbQ’l-'Ula’I (d. 1250/1834-35) had many disciples in Hyderabad, Deccan. See 
'Ata’ Husayn, Kayfn/at al-'/lrifln, pp. 105-06. Successors of 'Ata’ Husayn (d. 1311/ 
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fore the early eighteenth century, Baqlbillah's non-Mujaddidl 
sublineage had apparently withered away in India, subsumed by 
the vigorous Mujaddidls. 57 In addition, other non-Mujaddidl 
Naqshbandl sublineages, represented by Khw5ja Khawand 
Mahmud (d. 1052/1642 in Lahore) and by a Central Asian sublin¬ 
eage of Baha Shah Muhammad Musafir (d. 1126/1714 in Auran¬ 
gabad), failed to attract disciples and perpetuate their teachings. 58 
Within a century of Ahmad SirhindT's death, the Naqshbandiyya- 
Mujaddidiyya reigned supreme among the Naqshbandls in India. 

The end of Naqshbandl influence over the rulers of India came 
with the advent of British rule. In 1803 the British ousted the Mar- 
athas from Delhi and became the new protectors of the titular 
Muslim king; by 1849 the Panjab was under British control. After 
the Indian rebellion of 1857, the British exiled the last Mughal 
ruler, Bahadur Shah, to Rangoon and singled out the Muslim 
community as the scapegoat for the uprising. The British closed 
the great mosque of Delhi for five years after the revolt; as late as 
1899 Europeans still considered entering the Delhi mosque with 
their shoes on to be a “right of conquest." 5 ** 

Naqshbandl activity in Delhi was disrupted. Ahmad SaTd's 
Naqshbandl sufi lodge in Chatli Qabr, housing the graves of 
Mlrza Mazhar Jan-i janan (assassinated in 1195/1781) and 
Ghulam ‘All Shah (d. 1240/1824), was entrusted to a Panjabi dis¬ 
ciple of Dost Muhammad (d. 1284/1868) after Ahmad SaTd (d. 
1277/1860) fled with his family to the Hijaz in 1858. Thirty years 
later, his grandson Shah Abu’l-Khayr reorganized the sufi lodge 
and the Naqshbandls renewed their religious activity in the capi- 


1893-94 in Gaya), e.g., Mir AshraFAlI, transmitted the teachings to Dacca, Bom¬ 
bay, and Hyderabad. 

S7 Khwaja Khurd, Baqlbillah's younger son, studied with Ahmad Sirhindl: see 
Shah Wallullah, Intibdh, p. 31. ‘Abdulhaqq Muhaddith Dihlawfs son, NQrulhaqq 
MashraqI (d. 1073/1662), instead of following Baqlbillah's senior disciples, be¬ 
came a disciple of Muhammad Ma‘sQm. See Rahman ‘Ali, Tadhkira-yi 'ulam£l‘-i 
Hind, p. 246. 

'“For further information on Khawand MahmQd, see David Damrel, "Forgotten 
Grace." For additional information on the Deccan Naqshbandl, Baba Musafir, see 
Digby, "The Naqshbandls in the Deccan." 

'"Home political proceedings, cited in Warren Fusfeld, "The Shaping of Sufi 
Leadership in Delhi: The Naqshbandiyya-Mujaddidiyya, 1750-1920," p. 53. Wear¬ 
ing of European foot-covering was charged with symbolic meaning. Before the 
issuing of a 1867 Bengal Circular Order, the British had allowed Christian Indians 
to wear English shoes or boots while forbidding the same privileges to non- 
Christian Indians. Equally charged symbolic issues involved kinds of head cover¬ 
ing. For the original documents detailing these issues, see J. S. Jha, ed.. Imperial 
Honeymoon with Indian Aristocracy, pp. 425-36. 
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tal, 60 but NaqshbandT political influence became a memory, as the 
status of Muslims in India steadily declined. In eighteenth-cen¬ 
tury India, rulers generally ignored well-intentioned NaqshbandT 
advice. By the end of the nineteenth century, the British govern¬ 
ment had become hostile to any hint of potential Muslim political 
involvement, NaqshbandT or otherwise, in the cities. Thereafter 
the Panjab became the major center of NaqshbandT activity in 
India, perhaps even surpassing its influence in Ottoman Turkey. 

MujaddidI Influence: From India to the World 

By the eighteenth century, MujaddidTs lodges were located 
throughout the subcontinent, neighboring Afghanistan, and 
places in Central Asia where Baha’uddln and his successors had 
established NaqshbandT practices. Hamid Algar notes that Cen¬ 
tral Asia remained closed to external influence, both in sufi mat¬ 
ters and in general, but the MujaddidTyya nonetheless established 
itself in places like Bukhara, Tashkent, and Yarkand, thus indicat¬ 
ing its compatibility with the original NaqshbandT impulse that 
remained dominant in the area. 61 This compatibility was based on 
the conscious and successful replication of Prophetic authority, 
symbolically, experientially, intellectually, and even politically in 
the person of the sufi shaykh. 

MujaddidI authority was comprehensive: the Mujaddidiyya in¬ 
fluenced both politics and Islamic practices at the same time, first 
by urging the Mughal government to unify the Indian Muslim 
community by imposing universal symbols of Islamic law and 
following the Prophetic sunna throughout India (which also gave 
the MujaddidTs special patronage privileges in the process). Sec¬ 
ond, seekers on the MujaddidI sufi path were first briefed in cor¬ 
rect practices and correct credal dogma that differentiated a 
Muslim from a non-Muslim. Only then were they taught the spir¬ 
itual techniques leading them closer to God. After counseling a 
ruler about his own individual Islamic practices, the MujaddidTs 
expected to guide the development of Islamic social institutions 
for the Indian Muslim community. 62 

"'Fusfeld, "The Shaping of Sufi Leadership," pp. 243-48. In addition, Fakhr- 
uddln Jahan ChishtI Dihlawfs (d. 1199/1785) sufi lodge was also forced to close. 
See Ghulam Muhylddln QusQrt, Malfflzflt-i sharlf, p. 12. 

‘'Algar, "Brief History," p. 24. 

,,2 One should not uncritically assume, as one might from reading Naqshbandl 
sources, that the rulers usually listened to sufi advice. There is evidence that they 
did not. See Irfan M. Habib, "The Political Role of Shaikh Ahmad Sirhindi and 
Shah Waliullah." 
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The combined efforts of sufi jurists, of whom the Mujaddidls 
were the most important, contributed to the political reshaping 
of Islam in South Asia. In a span of fifty-eight years MujaddidI 
political influence, supported by favorably inclined elites such as 
the mansabciars and ulama, helped reverse Akbar's universal reli¬ 
gious policy and replace it with Islamic universal symbols. Even 
if one assumes that the Mujaddidls had little political influence, 
one cannot deny that a more formally defined and necessarily 
closed Muslim community became the norm in subsequent 
years. 63 

Naqshbandl efforts to influence the ineffectual Mughal rulers 
who followed Aurangzlb met with failure. Shah Wallullah, for 
example, naively trusted Ahmad Shah Durrani, a rampaging Af¬ 
ghan, who then wantonly sacked numerous cities in northern 
India. The days of counseling the ruling elite had clearly passed. 64 
Sayyid Ahmad Shahid BarSlwI, a disciple of Shah Wallullah's son 
‘Abdul'azlz, was killed fighting to restore Muslim rule in north¬ 
ern India. With the advent of British rule, Indian Naqshbandls 
withdrew from political action altogether until the Pakistan 
movement began in the 1930s. 65 

The activities of the Mujaddidiyya consolidated the authority 
of ulama and sufis in the subcontinent. The Mujaddidls insisted 


*To what degree SirhindT and later MujaddidI shaykhs directly contributed to 
a new conception of Muslim community is hotly debated, since much scholarship 
reflects the twentieth-century developments of the Indo-Pakistan subcontinent. 
See ter Haar, Folloiver mid Heir , pp. ix-x, 4, 16-19. In India the development of 
a more narrowly defined Muslim community coincides with the growth of the 
Mujaddidiyya. Until MujaddidI emphasis on credal dogma and developments in 
other Indian sufi lineages, especially the Chishtiyya, are studied in more detail, 
one cannot necessarily assume a direct cause and effect relationship between 
these two processes. 

^Shah Faqlrullah (d. 1195/1781) and Shah Wallullah were among the last 
Naqshbandls in northern India to continue the Naqshbandl practice of advising 
rules. For additional information concerning Shah Wallullah's letters, see Khallq 
Ahmad Nizami, ed., Slidh Walfulldh Dihlawf k$ siydsl maktQbat. For letters by 
Faqlrullah to Shah Abdall, see Faqlrullah ShikarpQrt, Maktilbdt-i Faqfrulldh, letters 
18, 29, 57, 66; for communications with Shah Abdalfs chief minister, Shah Wall 
Khan, letters 56, 69; for letters to Qadl Idris, a grandson of Ahmad SirhindT and 
Shah Abdall's chief mufti, letter 19. As far as Indian Muslims were concerned, 
these letters were of little avail in preventing the pillaging by Shah Abdall's 
armies. 

^Although it is risky to retrospectively project nationalistic concerns, there is a 
possibility that Pakistan might very well be the twentieth-century political out¬ 
come of a religious crystallization process initiated 350 years previously. See Wil¬ 
fred Cantwell Smith, "The Crystallization of Religious Communities in Mughal 
India," p. 178. In Pakistan the efforts directed against the Ahmadis are an exam¬ 
ple of a crystallization process still in operation. 
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that adherence to Islamic law be a prerequisite to mystical prac¬ 
tice under the guidance of a shaykh and considered a religious 
scholar's ( ‘alitn ) knowledge to be only partly valid if it did not 
partake of the inner light of divine grace. They emphasized the 
shari‘a and jurisprudence (fiqh) in the mystical path and that at¬ 
tracted many ulama to the Naqshbandiyya. 66 

Under the British, without any Islamic polity to support Is¬ 
lamic institutions financially and to provide an identity so neces¬ 
sary for the minority Indian Muslim community, Naqshbandl 
pirs stressed the personal nature of Muslim identity. From their 
rural sufi lodges, they proclaimed the essentials of correct Islamic 
credal dogma CaqTda) and behavior modeled on the Prophet as 
prerequisites to the performance of mystical practices. 67 For thou¬ 
sands of Indian Muslims an intimate relationship with a spiritual 
mentor established and confirmed one's identity as a Muslim. 68 
Religious authority and communal identity were transferred 
from sociopolitical symbols to the personal and approachable 
figure embodied in a living, perfect, and perfection-bestowing 
sufi shaykh. 69 


"That over 60 percent of the prominent ulama in nineteenth- and twentieth- 
century Panjab are sufis (and most of these sufis are Mujaddidls) suggests a sig¬ 
nificant Mujaddidl contribution. This is based on a two-volume biographical dic¬ 
tionary of 307 Panjabi non-Barelwi ulama from 1200/1786-1400/1980, Saflr 
Akhtar's Tadhkira-yi ‘ulamd'-i Punjab. Another biographical compendium, a Bare- 
lwi survey of 179 ulama in the present-day boundaries of Pakistan from ca. 1297/ 
1880-1400/1980, indicates that 77 percent had sufi affiliation. See Muhammad 
‘Abdulhaklm Sharaf, Tadhkira-yi akabir-i ahl-i sunnat (Pakistan). 

^Credal affirmations Caqd'id), often written in numbered lists, are the beliefs 
that Muslims are expected to accept as true. These lists vary from time to time, 
between Sunni and ShfT, and between the various Shl'l groups. For the early 
Sunni formulations of credal dogma, see A. J. Wensinck, The Muslim Creed: Its 
Genesis and Historical Development. The goal of these affirmations is to make one's 
inner faith (imdn), the quality of religiousness, outwardly tangible. 

'■'‘Muslims chose other avenues to individualize Islamic identity which also al¬ 
lowed them to participate in the larger geographical and historical Islamic com¬ 
munity. One alternative was to identify Islam totally on the basis of Islamic 
scriptural norms, i.e., the Qur’an and hadith. Although considerably less popular 
in Muslim India, these scripturalist-minded groups, pejoratively termed "Wah¬ 
habis," have had an influence on the religious life of Indian Muslims. Their defi¬ 
nition of Sunni orthodoxy based only on scripture and a totally transcendent God 
is a much narrower vision of Islam than that of sufis who value the scriptural 
dimensions of their religion in addition to appreciating a mediational paradigm 
involving the personal guidance of pirs with or without the practice of a contem¬ 
plative discipline. See my "Charismatic Versus Scriptural Authority: Naqshbandl 
Response to Deniers of Mediational Sufism in British India." 

'"The late Fazlur Rahman noted that many contemporary Indo-Pakistani Mus¬ 
lims come close to equating a person without a pir (be ptra) to a "godless person"; 
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MujaddidI charismatic authority, like that of other sufi lin¬ 
eages, had gradually consolidated religious authority in the liv¬ 
ing shaykh, a tendency that had accelerated in India after the 
seventeenth century. Not only was the pir expected to exemplify 
the Prophetic sunna and to be conversant in correct Islamic prac¬ 
tices, but in the MujaddidI case he was expected to teach special 
spiritual practices to qualified aspirants. There were to be no con¬ 
flicts of interest between the living spiritual guide and spirits of 
deceased shaykhs; the living shaykh was the supreme guide, even 
superior to Khidr. Deceased pirs were used only to buttress the 
institution of the living shaykh through their letters, upon which 
the living pir was free to comment. In the nineteenth century, the 
Barelwi school of ulama, stressing a mediating sufi authority and 
unquestioning obedience to the sufi guide, institutionally mani¬ 
fested this consolidation of religious authority. 

Mujaddidls were literary people who utilized the popular 
genre of collected sufi letters; 70 the living MujaddidI shaykh was 
thought to have in his hands a coherent and authoritative body 
of teaching that effectively assisted an aspirant's progress on the 
sufi path. These letters, especially the letters of Sirhindl, dis¬ 
cussed religious matters in detail that only an educated Muslim 
could comprehend. Unlike sufi discourses, which were essen¬ 
tially recorded oral histories, sufi letters required the commen¬ 
tary of a shaykh possessing a background in jurisprudence and 
mystical experience. Collections of sufi letters, by establishing a 
scriptural Naqshbandl identity, served also to concentrate greater 
authority in the figure of the living shaykh. 

The Mujaddidls, who guided religious sentiments since the be- 


see his Islam, p. 154. In Urdu the adjective be pir (literally, without pir) means 
pitiless, cruel, or vicious. 

71 There were at least eleven pre-Mughal (1206-1526) Indian sufis who wrote 
collections of letters. The most popular collection has been Sharafuddln ManeiTs 
Maktilbdt-i sadl, recently translated by Paul Jackson as The Hundred Letters. As 
Bruce Lawrence explains in the foreword to Jackson's translation, SharafuddTn's 
(d. 782/1381) letters are broadly descriptive of theoretical suBsm in the same fash¬ 
ion as al-HujwIrfs Kashf Al-MahjBb. The impersonal style of The Hundred Letters 
makes it suitable for use in medieval religious schools and for consultation by the 
Indian Mughal emperors Akbar and Aurangzlb. See ManSrl, The Hundred Letters, 
pp. xii-xiii. In contrast, Sirhindfs collected letters have had an entirely different 
international audience, having been translated into Arabic, Turkish, and Urdu. As 
Bruce Lawrence notes, the personal nature of SirhindPs letters contrasts sharply 
with ManerT's detached style. This dimension of Sirhindl's literary legacy has 
contributed to make Sirhindl a controversial figure, whether he writes about his 
own individual spiritual experience, his controversies with contemporaries, or his 
own spiritual eminence; see ibid., pp. xviii-xix. 
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ginning of the seventeenth century, were over time endorsed by 
significant numbers of the Indian Muslim elite and ended up pro¬ 
foundly altering the nature of normative Indian Islam. The same 
MujaddidI systematization that limited Indian expressions of 
Islam managed successfully to persuade large numbers of influ¬ 
ential Muslims that the boundaries of the Muslim community 
should be clearly defined. This new formulation of Islam, in Wil¬ 
fred Cantwell Smith's words, was a "formalist closed-system rei¬ 
fied interpretation." 71 For those Muslims who became convinced 
of the new orthodoxy, it was anything but a closed, reified ex¬ 
pression of Islam. On the contrary, the Mujaddidiyya enclosed 
and nurtured an unparalleled inner vitality which has continued 
to this day to sustain the lineage throughout the world. 


71 W. C. Smith, "The Crystallization of Religious Communities," p. 190. As re¬ 
cently as 1992 Fritz Meier said the (so-called) stagnation of Sufism begins in the 
seventeenth century with the Mujaddidiyya and the Shfl scholastic -'irfatt tradi¬ 
tion. See his "Nachtrag des Verfassers," p. 130. 
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CHAPTER 4 


Genealogy as a Source of Authority 


There are as many ways to God as there are souls. 

A sufi saying attributed to Baha’uddln Naqshband 

The science of the isnad is part of religion; therefore, scrutinize those from 
whom you learn your religion. 

Muslim, Sahlh Muslim 


The sufi directing-shaykh and his authority could not have 
developed merely as a result of local historical conditions. The 
spiritual connection to the Prophet Muhammad, the most potent 
pan-Islamic symbol, authenticated the figure of the sufi shaykh 
and made him a compelling figure in popular religion. 1 The im¬ 
portance of continuous links to the Prophet was nothing new, of 
course, but the Naqshbandls expanded the principle to include 
a heart-to-heart transmission of divine grace that enabled their 
disciples to feel as if they were actually in the presence of the 
Prophet. 

In technical sufi terminology each Naqshbandl disciple has 
nisba (Persian nisbat) with the Prophet, derived from the formal 
spiritual connection to his or her spiritual mentor; the mentor has 
the same type of connection with his spiritual guide. 2 This series 
of spiritual links forms a chain (silsila) that ultimately leads back 
to the Prophet and transmits divine grace or auspiciousness ( faycf , 


'Muslim apologists have continually used the figure of Muhammad to underpin 
their authority by employing Prophetic hadith in sufi apologetics and by empha¬ 
sizing the Prophetic sunna as a model of orthoprax behavior. 

2 This sufi nisba overrides all other nisbas such as place of birth or blood ties. For 
an overview of nisbas referring to place of birth, residence or origin, see Anne- 
marie Schimmel, Islamic Names, p. 10. 
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baraka) from God. Since there are varying degrees of connected¬ 
ness to the Prophet, even non-sufis can receive some divine en- 
ergy ( fayd ), but without a shaykh there is seldom enough divine 
grace to make spiritual progress. 3 For the Naqshbandls a "proper 
connection" ( nisbat-i durust) assumes formal initiation (bay'a) and 
participation in Naqshbandl mystical practices ( suluk ). 4 

In many respects these sufi genealogical chains resemble isnads 
(sing, sanad, literally support, backing), which have been used to 
certify that a specific hadith transmission actually originated with 
the Prophet or a Companion. Muslim scholars consider a hadith 
authentic ( sahifi) if all the transmitters of the isnad are reputable 
and if their lifetimes sufficiently overlap. In Islam this isnad prin¬ 
ciple also applies to the transmission of knowledge in general, 
Qur’an recitation, the religious sciences ( tafsir , hadith, fiqh), and 
history ( tiCrikh , sira, maghazi)? As a general principle, the isnad 


XDf the various categories of sufi initiates, two are represented by the type of 
robes (khirqas) bestowed, e.g., a khirqa-yi irflda for initiates performing mystical 
exercises and a khirqa-yi tabarruk for those who simply desire blessing from the 
shaykh. See Spencer Trimingham, The Sufi Orders in Islam , pp. 36, 181-85, and 
Richard Gramlich, Die schiitischen Derwischorden Persiens, 3 volumes, 2:171-75. 

4< Abdurrahman Jam!, Nafahdt al-uns min hadarfit al-quds, ed. M. Tawhldlpur, 
p. 614, cited in Muhammad b. Muhammad Parsa, Qudsiyya: Kalimdt-i Bahti*uddln 
Naqshband, ed. Ahmad Tahiri ‘Iraqi, p. 119. Na‘Imullah Bahra'ichl, a disciple of 
Mlrza Mazhar Jan-i janan writing four centuries later, describes this as nisbat-i 
sahfli in his Ma'mtilat-i mazharl, p. 16. ‘Iraqi discusses the various usages of nisba 
in Kashiff s Rashahat-i ‘ayn al-haydt and in his edition of Qudsiyya. He states that 
the more common meaning for the Naqshbandls is the equation of nisba and 
tariqa. Sometimes nisba describes the condition of God's attributes overpowering 
the one moving along the Path (salik) to the point that the sdlik loses all sense of 
ego, i.e., takes on the quality of be khudl and is drowned in God's attributes; see 
Parsa, Qudsiyya, pp. 118-20. It is this latter meaning of nisba that is equated with 
wildya , qurb, and hudtlr (all meaning being close to God) in Zawwar Husayn, 
‘Umdat al-sulilk, p. 306. It is described by Ghulam ‘All Shah in Maqdmdt-i Mazharl, 
p. 478, as nisbat-i kashiff, a quality which, in his opinion, few of his contemporaries 
possessed. All Muslims are considered to have some residual nisba although only 
someone who has a pir can be properly called sahib-i nisbat; see Zawwar Husayn, 
‘ Umdat al-sulflk, p. 306. 

'Traditionally, any knowledge acquired without a valid isnad has not been rec¬ 
ognized by the community of ulama. Detractors of AbQ’l^Ala' MawdQdl (d. 
1979), a Pakistani ideologue who has, among his numerous other works, pub¬ 
lished a lengthy Qur'an commentary, dismiss anything he says about Islam be¬ 
cause they consider it to be based on personal opinion (rfi'y). This is in sharp 
contrast to knowledge that is mustanad, i.e., validated by an isnad. In terms of 
authority in Islam, knowledge with an isnad is knowledge that has been validated 
by the community over centuries; it bears the stamp of community consensus 
(ijmd*) in its unquestioning acceptance (taqlfd) of knowledge narrated by devout 
predecessors. From this frame of reference, independent ra'y is not valued, some¬ 
times even considered a threat to the cohesion of the community. The discussion 
of William A. Graham concerning the fundamental nature of the isnad paradigm 
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mechanism is an Islamic knowledge-validation principle de¬ 
signed to guarantee connection to the Prophet and his Compan¬ 
ions. 

Both isnads and sufi genealogical chains are based on a more 
encompassing principle: the personal encounter between two re¬ 
liable transmitters. In Islam, religious knowledge ('/7m) is much 
more than just factual information that can be either read or writ¬ 
ten down. According to an alleged Prophetic hadith, it is divided 
in two “modes": knowledge of the heart {Him al-qalb ) and oral 
knowledge ( Him al-lisdn ). 6 These two categories can overlap: for 
example, the profession of faith (shahitda) is spoken but must be 
affirmed in the heart ( tasdlq bi-qalb). Both modes are communi¬ 
cated through personal contact and, whether verbal or nonverbal, 
are expected to touch the believer's heart to some degree. In a 
comprehensive discussion of the oral aspects of scripture, Wil¬ 
liam A. Graham states, “It is a vastly different thing to read and 
revere a text as an authoritative document than to internalize it in 
memory and meditation until it permeates the sensual as well as 
the intellectual sphere of consciousness. This [is] internalization, 
or 'having the text by heart... / “ 7 

Naqshbandl genealogy chains indicate the path of continuous 
heart-to-heart transmission of divinely emanating power and 
grace from God via Muhammad to the Muslim community. Great 
emphasis is placed upon the involvement of the believer's heart, 
the locus of God's immanence. The student “above all should 
have companionship ( suhbat) with those who are perfected spiri¬ 
tually and who are adorned with both inner and outer exemplary 
deeds. From these perfected individuals Ithe studentsl should 
learn religious sciences which are connected to shari'a, e.g., fiqh, 
hadith, tafslr, so that through this knowledge one may desire God 
Almighty's friendship and so that one's heart ( dil ) may proceed 
on the path of virtue." 8 

The key pedagogical factor is the process of suhbat, which is an 
intimate spiritual communication between human hearts. 9 From 


in Islamic culture in "Traditionalism in Islam: An Essay in Interpretation" has 
stimulated my thinking along these lines. 

"Baha’uddln cites a hadith not found in the standard collections in Ya'qQb 
Charkhl, Risdla-yi unsiyya, p. 12. 

7 William A. Graham Jr., Beyond the Written Word: Oral Aspects of Scripture in the 
History of Religion, p. 165. 

K Zaww3r Husayn, 'Umdat al-suluk, p. 179. 

"Naqshbandls are aware that practically speaking it is not easy to find a scholar 
of religious sciences who can simultaneously engage students in suhbat, but when 
it does occur, it is "light upon light" (Q. 24:25). 
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a Naqshbandl point of view at least, the heart is the proper recep¬ 
tacle or medium for religious knowledge. Only when it is linked 
with the companionship ( suhbat ) of a spiritual mentor can this 
knowledge be transformed into a religious wisdom inherited 
from the prophets. 10 This is qualitatively different from any no¬ 
tion of intellectual knowledge. Companionship with the shaykh, 
even when teaching hadith, is ideally experienced as actually 
being in the presence of the Prophet himself.” 

Written documents—and in modern times radio broadcasts, 
television, and fax communications—all lack this connection to 
Muhammad and are not considered to be authoritative media for 
religious knowledge. This is not to say religious knowledge 
cannot be communicated and stored in them, but they lack a nec¬ 
essary "potency of the heart." 12 Naqshbandl definitions of con¬ 
nectedness to Muhammad encompass the general criteria for 
valid Islamic knowledge while emphasizing the necessity of di¬ 
vine energy and grace. What exactly comprises a valid connec¬ 
tion to the Prophet, however, is another matter. Sufis and hadith 
scholars have used radically differing paradigms to validate their 
positions. 

The Naqshbandl spiritual pedigree differs from a proper ha¬ 
dith isn&d in its age discrepancies between transmitters. Qasim b. 
Muhammad b. Muhammad b. Abl Bakr (d. 107/725) could only 
have met Salman al-FarisI (d. 36/656) as a small child. And how 
could Abu Yazld al-Bistaml (d. 261/875) have met Ja'far as-Sadiq 


"This is said to be in accordance with the hadith, "The ulama are to my people 
as the prophets were to the sons of Israel" Culamil' unwiatf k-'anbiy&'i bant isra'il). 
For Naqshbandls, the true ulama are those who have both the outer religious 
knowledge of the religious scholars and the inner knowledge of sufis. As a techni¬ 
cal term in Islam, * ulama’ (sing, '&lim) usually means religious specialists who have 
studied the "outer" religious sciences, specializing in Islamic jurisprudence (fiqh). 

"See the quotation by Mlrza Mazhar jan-i janan on pages 16-17 above. 

'-One example is a well-known invocatory prayer, Hizb al-bahr, which is be¬ 
lieved to have special protective power and often recited by seafarers. In suhbat a 
Naqshbandl shaykh communicates this invocatory prayer to individual disciples, 
giving them "permission" (ijOza) to use the invocatory prayer. The preceptor has 
activated it. Supported by an authoritative isn&d going directly back to the 
Prophet via AbQ’l-Hasan ‘All ash-Shadhill (d. 656/1258), the Hizb al-bahr now is 
connected. MahbQb ‘Alam (d. 1335/1917), a Panjabi Naqshbandl pir, explicitly 
states that it would be insolent and presumptuous to recite the Hizb al-bahr before 
receiving permission from a spiritual guide; disregarding such measures would 
result in certain harm and ruin; see his Dhikr-i kathlr: mahbilb al-sultlk, p. 41. For 
another interchange involving a disciple asking a shaykh for permission to use 
Hizb al-bahr, see AbQ’l-Hasan Zayd FSrOql, Man&hij al-sayr, p. 79, and ‘Abdullah 
Jan, Mu'nis al-mukhlisTn, pp. 141-43. 
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Figure 4. Naqshbandl genealogy 

(d. 148/765) or Abu’l-Hasan al-Kharaq5nI (d. 425/1033) have met 
Abu Yazld al-Bistaml? 13 

Historical evidence suggests that the earliest links of sufi 
chains were fabricated. In the Naqshbandl case, three of the first 


’’According to Shah Wallullah, a recognized hadith scholar and eminent Indian 
Naqshbandl, the biographical literature unequivocally states that Qasim b. Mu¬ 
hammad b. Muhammad b. Abi Bakr could not have met Salman al-Farisi. Shah 
Wallullah's response is that God knows best. As for the link between Hasan al- 
Basrt (d. 110/728) and ‘All b. Abi Talib (d. 41/661), Shah Wallullah states that the 
sufis are convinced this is a valid link even though it cannot be proven by hadith 
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Abu c Ali al-Farmadi 
(d. 477A084) 


Abu Hdmid al-Ghazzfili 
(d. 505/1111) 

r 

'All Rametani 
(d. 721/1321) 

I 

Muhammad Baba Sammasi 
(d. 755/1354) 

I 

Amir Kul&l 
(d. 772/1370) 


Yusuf HamadanI 
(d. 535/1140) 


Baha°uddin Naqshband 
(d. 791/1389) 

I_ 



Abdulkhaliq Ghujduvani 
(d. 575/1179) 

. I 

'Arif Rlwgari 
(d. 616/1219) 

I 

Mahmud Anjir Faghnawi 
(d. 717A317) 


‘Ala’uddin 'Attfir 
(d. 803/1400) 

I 

Ya'qub Charkhi 
(d. 851/1447) 

I 

'Ubaydullfih Ahrfir 
(d. 895/1490)' 


Muhammad Pdrsa 
(d. 822/1420) 


Nizamuddin 


Sa'duddin Kashghari 
(d. 860/1456) 


Yusuf Husayn 
al-Wfi'iz al-Kashifi 
(d. 939/1532) 


Muhammad Z&hid Wakhshi 
(d. 936/1529) 


I 


Darwish Muhammad 
(d. 970/1562) 

Muhammad Amkanagi 
(d. 1008/1600) 

Muhammad Baqibillah 
(d. 1012/1603) 

Ahmad Sirhindi 
(d. 1034/1624) 


'Abdurrahman Jam! 
(d. 898/1492) 


(nine generations of living shaykhs) 


Faqirullah Shikarpuri 
(d. 1195/1781) 


scholars. See Shah Wallullah, IntibAh ft salilsil awliyil' Allah, p. 34. Later, Shah Wa- 
iTullah states that AbQ ’All al-Farmadi (d. 477/1084) has nisbat-i jadhba and suhbat 
from AbQ’l-Hasan al-Kharaqanl (d. 425/1033). In addition, Shah Wallullah states 
that AbQ’l-Hasan al-Kharaqanl and AbQ Yazld are spiritually connected even 
though the link between AbQ Yazld and Ja’far Sadiq is not valid (sahifj). Any Bakrf 
affiliation for Naqshbandls depends upon the validity of this latter connection. 
See ibid., pp. 38-39, and also Fakhruddln ‘All Safi Kashifl, Rashahat-i 'ayn al-hayat, 
pp. 51-63 (introduction). 
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six links of the Bakri silsila are historically impossible. 14 Based on 
information from written documents, the idea of complete sufi 
chains linked back to the Prophet developed relatively late in the 
tradition. Biographical works rarely mention the names of the 
spiritual mentors of early sufis, much less a complete lineage 
back to Muhammad. The earliest sufi isnad traces the spiritual 
genealogy of Ja'far al-Khuldl (d. 348/959) back to the Successors 
of the Prophet ( tdbi'Qn ). 15 In the tenth century, paralleling the 
early development of hadith isndds , sufi lineages are “raised” to 
‘All b. AbT Talib, a Companion of the Prophet. 18 One solution has 
been to declare the spiritual pedigree preceding Baha’uddln 
Naqshband to be “pre-historical” and only consider subsequent 
links from Baha’uddln Naqshband as “real,” i.e., historically veri¬ 
fiable. 17 Yet, this begs the question: Why would anyone fabricat¬ 
ing an isnttd decide to separate two transmitters by 164 lunar 
years—especially when the hadith sciences were well developed 
by Abu’l-Hasan al-Kharaq5nI's time? 

Sufis solve these historical inconsistencies by citing the prece¬ 
dent of Uways al-Qaranl, who is said to have met the Prophet in 
a visionary experience without ever having seen him in corporeal 
form. 18 This “Uwaysl connection" has become, in sufi practice, 
not only the model for the transmission of divine energy directly 
from Muhammad but also the model for initiation by the imagi- 
nal form (rQhanTyGt) of deceased shaykhs that appears during a 
visionary experience. Having an Uwaysl connection is like having 
independent use of power, while the established sufi chains rep¬ 
resent dependence upon the relationship with a living pir. Al- 


,4 The Bakri silsila is the lineage that includes AbQ Bakr as-Siddlq. In general, 
the early parts of silsilas are not historically tenable. See Louis Massignon, Essai 
sur les origines du lexique technique de la mystique musulnume, pp. 128-32, and Kas- 
hift, Rashahtlt, pp. 50-51 (introduction). 

'“Massignon, Essai, pp. 128-30; Gramlich, Die schiitischen Denoischorden, 
2:171-72. 

'-Ibid., 2:171-73. 

l7 Algar, "Brief History," p. 6; according to extant sources, Baha’uddln Naqsh¬ 
band is anything but a historically coherent figure. For historical ambiguities con¬ 
cerning Baha’uddln; see Parsa, Qudsiyya, ed. ‘Iraqi, p. 10, and Algal's article 
"Baha al-Dln Naqshband," in Encyclopaedia Iranica. 

"There is a small shrine near Zabid, Yemen, where it is said Uways is en¬ 
tombed. Allegedly he died in 37/657 at the battle of Siffin. See Annemarie Schim- 
mel. Mystical Dimensions of Islam, pp. 28-29, and A. S. Husaini, "Uways al-Qaranl 
and the Uwaysl Sufis." The Uwaysl tradition, representing an unaffiliated non- 
tarfqa sufi organization, went through a particularly intensive development in 
Central Asia. See Devin Deweese, An “Uvaysi" Sufi in Timurid Matoarannahr: Notes 
on Hagiography and Taxonomy of Sanctity in the Religious History of Central Asia. 
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though the UwaysT model poses problems for historicist models 
it has been a crucial part of Naqshbandl life. 

Baha’uddln Naqshband cites Faiiduddln ‘Attar's (d. 617/1220) 
discussion of U way sis, who remarks that those who are sustained 
directly by Muhammad have a very exalted spiritual status. 
‘Attar also mentions the Kubrawl shaykh Abu Qasim al-Gurgan! 
(d. 469/1077), who used to say "Uways, Uways" before begin¬ 
ning the practice of recollecting God 0 dhikr ). 19 Relating his own 
experiences, Baha’uddln, himself an UwaysT, explains that he no 
longer had a relationship with the spirit of Uways al-Qaranl but 
had extended contact with al-Haklm at-Tirmidhl (d. ca. 298/910), 
whose spiritual presence ( tawajjuh ) appeared without attributes. 20 
Baha’uddln's best-known UwaysT pir, ‘Abdulkhaliq GhujduwanI 
(d. 575/1179), instructed Baha’uddln in silent dhikr and the neces¬ 
sity of strictly following the sunna. 21 Although Baha’uddln 
Naqshband met his first sufi shaykh. Baba Muhammad SammasI 
(d. 755/1354), as a youth and later remained under the guidance 
of Sammasl's successor, AmTr Kulal (d. 772/1370), he considered 
his primary spiritual mentor to be ‘Abdulkhaliq GhujduwanI. 22 
This precedence of an UwaysT guide was typical of the early 
Naqshbandiyya; an UwaysT connection ( nisbat-i ruh&nf) was con¬ 
sidered stronger and was preferred over a connection with a liv¬ 
ing shaykh ( nisbat-i jismHnt)P In a certain sense a hadith scholar 
would agree, since an UwaysT connection makes the chain shorter 
and brings the isndd closer to Muhammad. 

All sufis include one or more of the first eight Shfl imams 


'“Parsa, Qudsiyya, ed. ‘Iraqi, p. 15 (introduction). 

’"According to Baha’uddln and later Naqshbandls, spiritual journeying (sayr) 
without experiencing any attributes is a high stage of those who experience con¬ 
tinual revelation (kashf) of Reality (ahl-i tamkfn); See ibid, (text), pp. 25-26, 139. 
For references to experiences at al-Haklm at-Tirmidhrs grave see ibid, (text), 
pp. 140-41. Before being cut off from Uways's companionship, Baha’uddln expe¬ 
rienced the attributes of Uways al-Qaranfs spirit, i.e., he saw Uways's form. In 
contrast, for the 22 years he had followed the path of al-Haklm at-Tirmidhl, al- 
Haklm had remained formless. Muhammad Hasan, Hillat-i masha'ikh-i Naqsh- 
bandiyya-Mujaddidiyya, p. 66. 

J1 P3rsa, Qudsiyya. ed. ‘Iraqi, p. 8 (text). 

’’Baha’uddln acknowledges his nisbat-i irthiat, suhbat, acquiring correct behavior 
in spiritual exercises (adilb-i suliik), and learning dhikr from his living spiritual 
preceptor, Amir Kulal. In spiritual exercises pertaining to Reality (sulQk bi-ltaqlqat) 
his Uwaysl guide, ‘Abdulkhaliq GhujduwanI, is his foremost guide. Baha’uddln 
always refers to his Uwaysl pir as "our master" (khwdja-yi tttd) or as "the grand 
master" (khwaja-yi buzurg) in ibid, (text), pp. 8-10. Baha’uddln separated himself 
from Amir Kulal's group when they did vocal dhikr; see Kashifl, Rashahilt. 
pp. 95-96. 

”Parsa, Qudsiyya, ed. ‘Iraqi, p. 32 (introduction). 
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among their spiritual ancestors, 24 because these eight imams were 
the "golden chain" linking subsequent generations to the 
Prophet. Like Ja‘far as-Sadiq, ‘All ar-Rida (d. 203/818), the eighth 
imam, was considered a learned and pious leader by many of his 
contemporaries—even to the point that the Caliph al-Ma’mun (d. 
218/833) attempted to appoint him as his successor. 25 ‘All ar-Rida 
taught Ma'ruf al-Karkhl (d. 200/815), who then brought sufism 
to Baghdad. 26 Naqshbandl genealogies include at least one of the 
ShiT imams: Ja‘far as-Sadiq, ‘All ar-Rida, or ‘All b. Abl Talib. This 
part of the Naqshbandl lineage was ignored in later MujaddidI 
constructs of self-identity. 


MujaddidI Redefinitions 

Ahmad Sirhindl reformulated the genealogical interpretations of 
Naqshbandl authority by emphasizing the line of spiritual trans¬ 
mission from Abu Bakr. In this fashion the Naqshbandiyya- 
Mujaddidiyya declared its superiority over other sufis, since 
HanafI Sunni credal dogma presumed Abu Bakr to be the most 
laudable human after the prophets. 27 It was believed that the so¬ 
briety of the Naqshbandiyya, silent recollection of God ( dhikr ), 
and strict adherence to the shari'a and to sunna were ultimately 
inherited from Abu Bakr. 28 This Bakr! emphasis was accompa¬ 
nied by a pronounced hostility of the Naqshbandiyya toward 


24 An important confluence between ShlTs and sufis is the shared spiritual lin¬ 
eage, which in the Naqshbandl case is called the "Golden Chain." 

iS Wilferd Madelung shows how the ninth century was one of great uncertainty 
and apocalyptic prophecies which might have influenced the caliph to appoint 
the imam as his successor to usher in the Mahdl. The Mahdl is believed to be the 
person who brings justice to the world immediately before the Day of Judgment. 
See "New Documents Concerning Al-Ma’mQn, al-Fadl b. Sahl, and ‘All al-Rida," 
pp. 345-46. Al-Ma’mQn very likely had practical political motives behind this 
decision; see Patricia Crone and Martin Hinds, God's Caliph: Religious Authority in 
the First Centuries of Islam, pp. 94-96. 

: There are reports stating that ‘All ar-Rida was responsible for Ma'rOf al-Kar- 
khl's conversion to Islam. ‘AlT b. ‘Uthman al-JullAbl Hujwiri, Kashf al-mahjQb, 
p. 141; trans. Reynold A. Nicholson, The Kashf Al-Mahjfib: The Oldest Persian Trea¬ 
tise on Sufism, p. 114. 

27 Ahmad Sirhindl, Maktabdt-i imilm-i rabbilnt, 3 volumes, vol. 1, letter 221, p. 3 
[hereafter 1.221.3]. 

2 *Some Turkish Naqshbandls emphasized a distinctive Sunni identity by pro¬ 
fessing BakrI origins; "more often, however, Naqshbandl silsilas of the sixteenth 
and seventeenth centuries consist of several parallel derivations, BakrI as well as 
‘Alid." See Dina Le Gall, "The Ottoman Naqshbandiyya in the Pre-MujaddidI 
Phase: A Study in Islamic Religious Culture and Its Transmission," p. 137. 
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A genealogical tree with the Naqshbandl lineage as the trunk and the 
other lineages as flowers. The original version was probably produced 
by a disciple of Naqshbandl shaykh Shah Abu SaTd (d. 250/1835) or by 
one of his successors in the Musa Zai sublineage before 1911. There is a 
more ornate version in Muhammad Amir Hasan, Tadhkirat al-muttaqTn, 
2d ed., part 1 (Kanpur: Qayytiml Press, 1911), a hagiography of the 
Madarl lineage, with two Madarl shaykhs on the trunk instead of 
Ahmad SaTd and Dost Muhammad. The genealogical tree shown here 
is an even later version of these, having two generations of Musa Zai 
shaykhs added at the top of the trunk after Sirajuddln. 
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Shfls, a characteristic shared by few other Indian sufi lineages. 29 
In sharp contrast with Baha’uddln's perception of the Naqsh- 
bandl spiritual pedigree, Sirhindl disregarded the two other lines 
from Muhammad's cousin and son-in-law, ‘All b. Abl Talib (d. 
40/661 k 30 The issue for Baha’uddln was not which Companion 
transmitted God's divine grace through Muhammad but that 
each connection ( nisba) to the Prophet had its own unique 
blessing. 31 

The MujaddidI preoccupation with the BakrI heritage and so¬ 
briety meant a marked deemphasis of spiritual ecstasy and 
UwaysT initiations. The tension between sufis valuing ecstatic 
spiritual intoxication and those advocating the superiority of so¬ 
briety had existed since the early history of sufism. Typically, the 
exhibition of mystical intoxication had been considered evidence 
of an advanced adept on the Path. Junayd's (d. 297/910) well- 
known answer to the intoxicated enthusiasm of an-Nurl (d. 295/ 
908), who chastised Junayd's sitting calmly while the sufis per¬ 
formed their whirling dance, was “You see the mountains—you 
think them firm, yet they move like clouds" (Q. 27:90). 32 

The Mujaddidls would concur; the Prophetic sobriety exempli¬ 
fied by Abu Bakr represented the mode of an advanced spiritual 
guide. It was the sobriety of a sufi who, having subdued his car¬ 
nal nature, experienced intoxication, and traversed various stages 
of the Path, returned to the world outwardly behaving like any 
ordinary pious person. He had become extraordinarily ordinary. 


^'During the rise of the Safavid empire in the sixteenth century, BakrI origins 
were emphasized politically to distinguish the Naqshbandiyya (as Sunnis) from 
the Shl'ls. See Dina Le Gall, "The Ottoman Naqshbandiyya," pp. 137-47. From 
Sirhindl's time the objection to Shl‘Ts has been largely based on credal dogma. 
Many Naqshbandls have considered those not recognizing Abu Bakr as the first 
rightly-guided caliph and ‘All b. Abl Talib as the fourth caliph to be outside the 
fold of Islam (Shl'Is assert that Aba Bakr unjustly usurped the caliphate from 
■All.). 

'’Explaining the various lines of his own spiritual genealogy, Baha’uddln first 
stresses the preeminence of the Golden Chain (silsilat al-dhah&b) of the imams of 
Muhammad's family litimmat-i ahl-i bayt) because of the distinction they make 
between inner and outer knowledge. Lest he be accused of Shl‘1 tendencies, he 
then mentions his spiritual descent from Aba Bakr and how it is the consensus of 
the Sunni community that Abu Bakr is the closest to God after the prophets; see 
Parsa, Qudsiyya, ed. ‘Iraqi, pp. 11-15 (text). 

“When Baha’uddln was asked where his sufi chain (silsila) arrived at, he re¬ 
sponded "No one arrives anywhere on the basis of a silsila alone"; see ibid., p. 10 
(introduction). I would extend this dictum to say that almost no one arrives on 
the basis of one source of personal authority alone. 

“Cited in Schimmel, Mystical Dimensions, p. 181. 
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Sobriety, in addition, fit in conveniently with the Naqshbandl em¬ 
phasis on strict adherence to Islamic law and on imitating the 
way of the Prophet.” 

UwaysT pirs were associated with intoxication. In Baha’uddTn's 
first encounters with his UwaysT shaykh, ‘Abdulkhaliq Ghujdu- 
w5nl, he was in such an unstable state, overpowered by jadhba 
(often characterized by uncontrollable shaking and involuntary 
utterances), that he could do nothing but walk around the out¬ 
skirts of Bukhara at night. 34 This is hardly the sober model that 
the Mujaddidls would have their disciples imitate. It is not sur¬ 
prising, therefore, that Sirhindl did not consider Uways to have 
reached the stage of the lowest Companion of the Prophet, but 
declared him to be the best of the Successors, i.e., the best of those 
who had embraced Islam from a person who had met the 
Prophet. 35 By denying Uways al-QaranTs suhbat with the Prophet, 
Sirhindl negated the general phenomenon of UwaysT initiation 
and affirmed the requirement for guidance from a living Naqsh- 
bandT shaykh. 

An apocryphal narrative by BahS’uddTn illustrates this shift in 
emphasis to a living pir: "Khidr, wearing a kulah hat, ap¬ 
proached me with a shepherd's staff in his hand. Speaking in 
Turkish he accused me of seeing some horses and beating him 
with the staff he was now carrying. I did not say anything. He 
blocked my path a few times which caused me to worry. I said 
that I knew him to be Khidr as he followed me to Qarawwul 
Ribat. He said to sit down for awhile, but I did not turn around. 
When I reached AmTr Kulal's, he (Amir Kulal] asked me if I had 
met Khidr on the road and if I had not turned around. I answered 


"This does not imply that intoxication is nonexistent in MujaddidT practice. 
First-hand accounts of beginning MujaddidT disciples in the company of a practic¬ 
ing shaykh often give examples of jadhba (literally, attraction), the widespread 
technical term used throughout Naqshbandl and Naqshbandl-MujaddidI litera¬ 
ture to describe the phenomenon of intoxication, a state of overpowering attrac¬ 
tion by God. One characteristic of spiritual intoxication is that it can affect a 
person at any time, which can cause potential difficulties in situations such as 
communal ritual prayer. The Prophet never exhibited signs of jadhba. 

"Parsa, Qudsiyya, ed. ‘Iraqi, p. 116 (text). For the relationship between jadhba 
and types of traveling ( sayr-i anfusT and sayr-i afdq f), see ter Haar, Follower and Heir , 
pp. 108-09, and Ahmad Sirhindl, Muk/lshafa-yi 'ayniyya, pp. 21-23. According to 
Baha’uddln, the special aspect of the "path of attraction" (tarfq-i jadhba) was that 
there was its lack of intermediaries, effectively eliminating any initiatory chain 
between the person and Muhammad. This path shortcut the much longer way of 
traversing the path (tarTq-i suluk) which did not involve jadhba. 

^Sirhindl, Maktilbflt, 1.58.35. 
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yes because I had been going in your direction and therefore did 
not turn around. Amir Kulal said that the nisbat of the Khwajagan 
is from four people, the first of which is Khidr." 36 

In the narrative, not only did Amir Kulal become Baha’uddln's 
primary spiritual mentor instead of GhujduwanI, but Amir Kulal, 
his living guide, even outranked Khidr. The enigmatic figure of 
Khidr was said in later sources to have taught GhujduwanI silent 
repetition of God's name ( dhikr-i khafi) and nafy iva-ithbfit, 37 mak¬ 
ing Khidr Baha’uddln's grandfather pir, in addition to being one 
of the four principal connections for the Naqshbandiyya. 

This didactic story illustrates how a disciple should obediently 
focus on one's living spiritual master, subordinating all other 
shaykhs, even Khidr, if need be. In addition, it indicates the po¬ 
tential conflict of authority between the spirit of a deceased 
shaykh and one's living spiritual guide. Logically, the devalua¬ 
tion of Uwaysl initiations goes hand-in-hand with an emphasis 
on outward sobriety. In a reformist, shari'a-minded sufi lineage 
like the Naqshbandiyya-Mujaddidiyya, difficulties with out-of¬ 
control sufis would be minimized. 38 

After Abu’l-Hasan al-Kharaqanl, Uwaysl connections are 
erased from the formal Naqshbandl genealogies. The pivotal 
figure of Khidr is no longer even mentioned in spiritual genealo- 


^Muhammad Hasan, Hdldt-i masha'ikh-i naqshband, p. 108. Khidr is often identi¬ 
fied with the companion of Moses of Qur’an sQra 18 in addition to being identi¬ 
fied as a prophet, one of the three heavenly azvtdd, the seventh abdBl, and being 
associated with the water of life. See Ahmad Sharafat Naushahl, Sharif al-tawdrikh, 
3 volumes, 1:55, 74, 89, 176, and Massignon, Essai, pp. 131-32. Khidr is also the 
first of the four “salt of the elders” (mrnak-i mashitikh) in Muhammad Parsa, Ri- 
sdla-yi qudsixjya, ed. M. Iqbal, p. 197. The issue of turning around here is significant 
because it is considered extremely disrespectful to turn one's back to one's 
shaykh. 

17 Kashifl, Rasluihdt, pp. 34-35. Hamid Algar conflates these two practices in 
Algar, “A Brief History,” p. 8. Dhikr-i khafi, more correctly, dhikr-i qalbt, is the 
repetition of God's name, "Allah.” Nafy wa-ithbdt, meaning "negation and affir¬ 
mation,” involves counting the number of times one says La ililha ilia Allah "There 
is no god" (the negation) and "but God” (the affirmation)] while holding the 
breath. According to tradition, Khidr taught GhujduwanI this exercise while the 
latter was submerged under water. A Kubrawl shaykh, ‘Ala’uddawla SimnanI (d. 
736/1336) practiced a similar exercise, allegedly communicated via Ma'rof al- 
Karkhl (d. 200/815). See Jamal Elias, The Throne Carrier of God, pp. 126-28. 

'“Intoxicated behavior has often clashed with orthopraxic norms in Islam. Sufis 
who consistently exhibit intoxicated behavior (sing, majdhilb) by rending clothes, 
dancing, and ecstatic utterances have usually had a somewhat marginal existence 
in the established tarlqas in spite of the following they may have had among com¬ 
mon people. The so-called sober Naqshbandiyya-Mujaddidiyya includes such La- 
hori majdhQbs as Pir Zuhdl (d. 1139-40/1727), Sayyid MahmGd Agha (d. 1299/ 
1882), and Muhammad Sadiq (d. 1404-5/1984). 
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gies, nor are Baha'uddln's Uwaysl pirs considered in his formal 
spiritual pedigree. Except for the early links in the Naqsh- 
bandiyya, UwaysTs do not have formal genealogical connections 
to Muhammad; they stand apart from established sufi genealo¬ 
gies/ 19 

In later Indo-Pakistani biographical compendiums, no Naqsh- 
bandl UwaysTs are mentioned after the time of Sirhindl, 40 al¬ 
though the Uwaysl status of Baha’uddln and GhujduwanI is not 
ignored in modem Naqshbandl hagiographies. 41 This does not 
necessarily mean that NaqshbandTs no longer had Uwaysl experi¬ 
ences; Muhammad Amin LAhuri (d. 1391-92/1972) and Maulana 
Allah Yar Khan (d. 1404-5/1984) are two examples of modem 
Naqshbandl UwaysTs. Yet Allah Yar Khan's strong apologetics de¬ 
fending the legitimacy of the Uwaysl phenomena is an unequivo¬ 
cal indication that established sufi pedigrees of living shaykhs 
have by now become the norm in South Asia. 42 

NaqshbandTs and other sufis have defined links to the Pro¬ 
phetic source in such a way that anyone desiring to transmit reli¬ 
gious knowledge must be a sufi; without a spiritual connection 
to the Prophet, a hadith scholar can only transmit the literal as¬ 
pect of Muhammad utterance. For this knowledge to be consid¬ 
ered an inheritance of the Prophet, the actual conditions between 
the Prophet and his Companions must be simulated, and for that 
the transmission of divine power is required. A pir with an im¬ 
peccable spiritual lineage is the best qualified to transmit this 
power. 

Historically, there has never been a consensus among Naqsh¬ 
bandTs specifying what the parameters of a valid connection to 
the Prophet might be. Even if there had been, people would not 
have become attracted to the Mujaddidiyya for intellectual rea¬ 
sons. In any tradition religious sentiment is rarely governed only 
by the intellect. MujaddidI personal authority attracted many 
people because it allowed aspirants to taste mystical experience 

^Parsa, Qudsiyya, ed. * Iraqi, p. 29 (introduction). 

*1n sufi biographical compendiums organizing sufis by tarlqa, there is often a 
miscellaneous section which includes Uwaysls and others whose spiritual guid¬ 
ance does not fit into the established tarfqa format; a small percentage are 
Uwaysls. 

4, Yet even Ahmad Sirhindl identifies himself as an Uwaysl in his Maktilbdt, vol¬ 
ume 3, letter 87, and is recognized in later tradition, e.g., Ahmad Sirhindl Naqsh¬ 
bandl Uwaysi Rahmanl. See Muhammad 'Abdullah, "Plan" (dated 1918), in 
Ahmad Sirhindl, Maktubdt-i Im&m Rabbdnt, ed. NQr Ahmad (Amristar: Matba‘-i 
MujaddidI, n.d.), 2d part, 1st section, p. 124a. 

42 Allah Yar Khan, Dalfi'il al-sulQk, translated by Abu Talha as An Objective Ap¬ 
praisal of the Sublime Sufi Path , pp. 286-92. 
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or to have contact with those who had. We know from numerous 
accounts of disciples that a heart-to-heart communication was as¬ 
sociated with a shaykh's spiritual power ( tawajjuh ), which often 
caused others to manifest the phenomenon of jadhba (literally, 
attraction) in Naqshbandl assemblies. Spiritual attraction would 
affect certain sensitive people by causing them to shake uncon¬ 
trollably and even writhe on the floor in the shaykh's presence. 
Within the sufi assembly, this jadhba was interpreted as being at¬ 
tracted to God. Any shaykh who could demonstrate his spiritual 
power in such a fashion did not have to rely on sweet words or 
intellectual prowess to attract disciples. If the aspirant felt a spe¬ 
cial affinity toward the shaykh he or she would often become 
initiated and perhaps, in the initiation process itself, have a per¬ 
sonal experience of spiritual attraction. Although few would go 
on to advanced levels of contemplative practice, all who came 
into the master's presence would have the opportunity to learn 
how to become better Muslims. 

After beginning the Path the new disciple would learn the 
MujaddidI methods of activating the subtle centers ( lata'if) and 
performing the guided meditations ( muraqabdt ). The Mujaddidi- 
yya, like other lineages, had an organized system of mystical 
practice, a spiritual road map. Commentary on Sirhindl's Maktu- 
bat often was intended to provide a spiritual travel guide at vari¬ 
ous stages along the Path, assisting disciples to model their every 
action on the Prophet's behavior. To actualize the symbols of 
Islam was the goal, both in one's heart and in society. The pros¬ 
pect of mystical experience or an association with those who had 
such a capacity must have exercised a powerful effect on some 
who were drawn to Naqshbandl circles—in addition to the expe¬ 
rience of being in a charismatic community modeled after the 
Prophet and his Companions. 

When an effective method of spiritual practice is accompanied 
by the extraordinary caliber of a spiritual mentor, the combina¬ 
tion enables numbers of seekers to encounter something beyond, 
to be a little closer to God. They are experiencing the personal 
charismatic presence of the shaykh. For Mujaddidls, the path 
outlined by Sirhindl is nothing more nor less than the path of 
Muhammad; any spiritual greatness attributed to the Naqsh- 
bandiyya is only a shadow of the Prophet's. From a historian's 
perspective, the collective authority of the Naqshbandiyya- 
Mujaddidiyya is represented by its ability not only to survive and 
predominate over other lineages of the tarTqa in India, but also to 
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become a thriving worldwide sufi lineage. 43 To a large extent this 
expansion of the Mujaddidiyya resulted from their peculiar abil¬ 
ity to use recognized sources of authority in Islam that mesh ef¬ 
fectively and connect with the symbol of authority par excellence, 
Muhammad. 

NaqshbandT collective personal authority is a concept; in 
human experience it manifests itself through individual Naqsh¬ 
bandT shaykhs. Without their convincing spiritual accomplish¬ 
ments in replicating and, indeed, embodying prophetic symbols, 
NaqshbandT ideas and consolidation of religious authority would 
not have been accepted by the Indian Muslim community. Promi¬ 
nent MujaddidT shaykhs were first and foremost sufis, regardless 
of their expertise in the religious sciences. In spite of the many 
factors contributing to the success of the Naqshbandiyya 
throughout their long history, for example, revivalist programs, 
political influence, social prestige of ulama, or use of collected 
letters, all would have been insignificant, if not nonexistent, with¬ 
out the essential ingredient: the directing-shaykh's inner experi¬ 
ential connection to the Prophet. MujaddidTs went about 
following the “inner sunna" of the Prophet through the perform¬ 
ance of well-defined spiritual practices ( suluk ), the “system" 
which enabled each disciple to develop and refine his or her con¬ 
nection to the Prophet. 


4 XDften tarlqa is translated as "order," i.e., a group of persons living under a 
religious rule, as in a Christian monastic order, e.g., the order of St. Benedict. 
Defining a tariqa as an "order" fails to communicate the sufi ad-hoc organiza¬ 
tional style based on initiatic chains (silsilas) which, in turn, are based on a succes¬ 
sion of pirs who have guided disciples according to defined spiritual methods. 
The use of "brotherhood" to describe a sufi lineage ignores the many women 
participants in sufi tarTqas. 
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CHAPTER 5 


Spiritual Travel as a Source 
of Authority 


One who believes that God can be reached by human exertion will encounter 
endless torment; and one who believes nearness to God can be attained without 
exertions will encounter an endless wishful dream. 

AbQ Sa'Id al-Kharraz (d. 286/899) 


As in the case of Muhammad's heavenly journey (mi'rtij), the 
metaphysical and mystical experiences of founder-figures have 
been an impetus for the development of religious traditions 
throughout history. 1 Naqshbandis, as heirs of the Prophet, at¬ 
tempt to duplicate Muhammad's mystical journey towards God. 
The inner transformation and resulting access to supernatural 
power, believed to derive from spiritual travel towards God, has 
provided Naqshbandis with a potent source of spiritual and tem¬ 
poral authority in society. 

Not everyone reaching closeness or intimacy with God ( zvildya) 
had the ability to manifest this holy power. 2 We know from the 


'Annemarie Schimmel discusses the Ascension and related literature in And 
Muhammad Is His Messenger: The Veneration of the Prophet in Islamic Piety, 
pp. 159-75. Some other worthwhile works on the Ascension include Nadhlr al- 
‘Azma, al-Mi'rdj wa'l-ramz al-siifi, and AbQ 'All Slna, Mi'riljnama. 

2 For Sirhindl, the station (maqilm) of being near to God, a relatively preliminary 
stage on the path (wildyat-i sughrd) achieved by negating human attributes, indi¬ 
cates that one still remains in the realm of duality. See Ahmad Sirhindl, Maktiibat-i 
imam-i rabbdnl, 3 vols., vol. 1, letter 302, p. 144 (hereafter 1.302.144]. Beyond is 
the station of the credal formula (maqdm-i shahitdat) reached by many illustrious 
Naqshbandis of the past, including 'Abdulkhaliq Ghujduwanl (d. 575/1179) and 
Baha'uddln Naqshband (d. 791/1389). See J. G. J. ter Haar, Follower and Heir of the 
Prophet: Shaykh Alvnad SirhindT (1564-1624) as Mystic, p. 37, n. 47. Then is the 
station of veracity (maqdm-i siddtqTyat), probably the station of AbQ Bakr as-Siddlq, 
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letters of notable Naqshbandl shaykhs that they displayed super¬ 
natural power ( tasarruf , hitnmat, or tawajjuh, a concentration of 
this power) through a special bond with their disciples ( rabita) in 
order to further the progress of their disciples. To what extent 
this supernatural power allowed them to intervene in extraordi¬ 
nary ways is less certain, because the sources attribute formulaic 
non-prophetic miracles to almost all deceased sufis . 3 People have 
generally expected sufis to function as brokers of supernatural 
power to help them—whether to cure illness, to influence rulers, 
or to act as spiritual artillery in battle. Rather than explaining 
these powers on the basis of physical or psychological laws (or 
dismissing them altogether), Muslims have used a religious para¬ 
digm to account for what they perceive to be divine interventions. 
According to this paradigm, all authority originates with God, 
who channels divine energy through a spiritual hierarchy of inti¬ 
mate proteges who in their capacity as brokers of supernatural 
power then mediate this divinely emanating grace ( fayd ) to hu¬ 
manity. Within each sufi lineage specific methods developed for 
disciples to draw near to God, some of whom arrived close 
enough to become power-wielding friends of God themselves. 
Fortunately NaqshbandTs discuss their path to God and the meth¬ 
ods used to traverse it in considerable detail. 

Ahmad Sirhindl extended the Naqshbandl spiritual path far 
beyond what his predecessors had taught, pioneering a critical 
analysis of the structure and hierarchy of mystical experience in 
his claim to have traveled far beyond other mystics . 4 Not only 
was Sirhindl's elaboration more extensive, but it was profusely 
more detailed in its description of specific methods and stages 


followed by the station of prophethood (tnaqdrn-i nubtiivat), also called the station 
of greater intimacy (wildyat-i kubrd). 

3 It is rare to find the distinction made between wildya and waldya in Naqshbandl 
writings, since short vowels are written neither in Persian nor in Urdu. There is 
one mention in Muhammad Hashim Kishml, Zubdat al-rnaqdmdt , p. 60, cited in ter 
Haar, Follower and Heir, pp. 87-88, but this does not further a nuanced under¬ 
standing of significant differences between these two terms. Despite occasional 
technical discussions of this kind (which seek to demonstrate differences), Naqsh¬ 
bandl sources acknowledge supernatural power resulting from the wildya of a 
legitimate sufi to be a result of his close intimacy with God, i.e., which presumes 
umldya . Such a situation indicates a partially functional conflation of these terms. 
See also Michel Chodkiewicz's extended linguistic discussion of these two terms 
in Le sccau des saints: Prophetie el sainteti dans la doctrine d'lbn Arabi, pp. 35-39; 
trans. Liadain Sherrard, Seal of the Saints: Prophethood and Sainthood in the Doctrine 
of Ibn 4 Arabi, pp. 17-25. 

4 SirhindI formulated twenty-five of the twenty-six contemplations of the 
MujaddidI path. See appendixes 1 and 2. 
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(sayr wa-suluk). Before him, sufi theoreticians of the ninth to elev¬ 
enth centuries had only discussed the spiritual path in general 
terms, e.g., stations (maqtimtit) and various temporary states. Ear¬ 
lier Naqshbandls outlined eleven guiding principles . 5 But Sir- 
hindl claimed to have discovered many higher degrees of 
perfection in a well-articulated hierarchy of mystical experience. 

This was just part of his agenda. Sirhindfs formulations ex¬ 
tended beyond sufis to encompass the rest of the Muslim commu¬ 
nity, declaring the Prophetic ideal, associated with the mundane 
sphere, to be the model for Muslim practice. Since spiritual per¬ 
fection was manifested in the material world, the practices of the 
general Muslim community (and even to a greater degree of 
sufis) were to conform strictly to the shari'a and Prophetic sunna. 
SirhindT reserved the highest spiritual rank for the mystic who, 
having shared in the Prophetic perfections, returned to the ordi¬ 
nary world with a transformed perception. Beginners for him in¬ 
cluded those who had merely annihilated the ego of the ocean of 
Unity . 6 It is this aspect of return combined with a beginning 
where other sufis finish that caused Mujaddidls to describe their 
path as the “end in the beginning /' 7 

Perfect performance of religious requirements and emulation 
of Prophetic behavior became the MujaddidT touchstone of legiti¬ 
macy for a person who had returned from the spiritual heights/ 
depths. Underpinning this comprehensive program of ritual per¬ 
formance (following the dictates of Hanafl fiqh) and mystical ex- 


*For a discussion of the stations see Annemarie Schimmel, Mystical Dimensions 
of Islam, pp. 117-30, and for the eleven principles see appendix 1. In the ninth to 
eleventh centuries the formative sufi theoreticians began to write the first treatises 
on stations and states. See Abo Nasr as-Sarraj, KitSb al-luma' ft'l-tasamvuf, AbQ 
Bakr Muhammad Kalabadhl, Kitilb al-ta'arruf li-madltab ahl al-tasawwuf, and AbQ 
Talib al-Makkl, Qilt al-quldb ft mu'SmalSt al-mahbilb iva-ivasf tarfq al-nturld ilS maqSm 
al-taivhrd. 

'•This annihilation (fans') in early sufi theory meant the loss of consciousness of 
self or 1-ness so that only the awareness of God remained. This subsequent state 
of remaining in God (baqS’) is often contrasted with fans'. It is said that AbQ 
SaTd al-Kharraz (d. 286/899) was the first to elaborate the theory of fans'. Later, 
especially in the Indian NaqshbandT tradition, this model reached its most devel¬ 
oped form. Khwaja Mir Dard (d. 1199/1785) discussed three consecutive annihila¬ 
tions: in the shaykh (fans' fi’l-shaykli), in the Messenger (fans' fi'l-rasCd), and in 
God (fans' fi’llSh) while returning to the world involved three consecutive types of 
remaining: in God (baqS’ billsh), in the Messenger (baqS' fi’l-rasid), and in the 
shaykh (baqS’ fi’l-shaykh). The latter two baqS's are new formulations by Mir Dard. 
See Annemarie Schimmel, Pain and Grace: A Study of Tim Mystical Writers of Eigh¬ 
teenth-Century Muslim India, pp. 70-71. 

7 ShadhilIs also describe their path in a similar fashion, e.g., as "Our beginning 
is their end." See ‘Abdullah NQr ad-Din Durkee, Orisons, p. 22. 
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ercises ( suluk ) was correct credal dogma Caqida), which Sirhindl 
repeatedly stressed as necessary even before the performance of 
the ritual duties common to all Muslims. Such a synthesis of 
dogma, ritual, and mystical experience not only altered the con¬ 
cept of South Asian Muslim self-identity but, in retrospect, has 
had an impact on Muslim life in numerous other Islamic coun¬ 
tries as well. Thus Ahmad Sirhindl is still recognized by many as 
"the renewer of the second millennium." 

Spiritual journeying in the Naqshbandl context involves an in¬ 
tensely close master-disciple relationship. Aspirants usually 
spend years performing devotional exercises meant to change 
sociopsychological habit patterns before embarking on such jour¬ 
neys. When embarking on the first spiritual journeys the spiritual 
mentor repeatedly instructs the novices to ignore visions or 
voices in order to proceed to an experience without attributes,” 
though the markers on the Path and the conceptual requisites 
remain clearly Islamic. The Naqshbandl does not become a 
religiocultural blank before embarking on the mystical quest. The 
Islamic prerequisites, creed and ritual, combine with the 
MujaddidI cosmological paradigm to facilitate travel along the 
path and minimize the dangers confronting the unprepared trav¬ 
eler. For Naqshbandls, this travel in more subtle ontological 
realms duplicates the path trodden by former prophets and ad¬ 
vanced intimates of God; it is a return to the experiential sources 
of Islam. Culture influencing mystical experience is only part of 
the story ; 9 Naqshbandl paradigms and Islamic culture have been 
significantly informed by mystical experience also . 10 

Unlike many other mystics, Naqshbandls have not concerned 
themselves with a description of their mystical experiences per 
se. n Instead they have described the structure of the MujaddidI 
universe and principles for travel on the MujaddidI spiritual path 
as a paradigm or cognitive map for would-be travelers. 


"Baha’uddln Naqshband characterizes the very high stage of those who do spir- 
itual journeying (sayr) without experiencing any attributes as the continual revela¬ 
tion (kashf) of Reality. See Muhammad Parsa, Qudsiyya: Kalimilt-i Bahfl'uddTn 
Naqshband , ed. Ahmad J&hifl ‘Iraqi, pp. 25-26,139. 

^Reports of mystical experiences generally reflect the mystic's previously ac¬ 
quired paradigms and cognitive patterns. For a discussion of these issues, see 
Steven T. Katz, "Language, Epistemology, and Mysticism." A sophisticated refu¬ 
tation of this constructivist approach is Donald Rothberg, "Contemporary Episte¬ 
mology and the Study of Mysticism." 

10 See Carl Ernst, "Mystical Language and the Teaching Context in the Early 
Lexicons of Sufism." 

n For philosophical attempts see Wayne Proudfoot, Religious Experience , and 
Huston Smith, "Is There a Perennial Philosophy?" 
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MujaddidI literature, in the British Indian colonial period at least, 
is more concerned with introducing the concept of spiritual travel 
and elucidating how each aspirant can proceed on the Path. Al¬ 
though some scripture-centered non-sufi Muslims claim that 
Naqshbandl doctrine and practice deviate from the Islam of the 
Qur’an and hadith, 12 Naqshbandls assert that their practices most 
faithfully replicate the path of the Prophet's companions. 

The direction Naqshbandls travel in their inner journeys de¬ 
pends on which paradigm of God one uses. God is both transcen¬ 
dent and immanent. If God is perceived as a transcendent entity 
in the highest “heaven," then Plato's ontology applies in the 
Naqshbandl universe; in other words, something higher is subtler 
and closer to God, and what is lower is coarser and farther from 
God. If God is perceived as immanent—“We are nearer to him 
than his jugular vein" (Q. 50:16)—then Naqshbandls supply a 
parallel model of concentric circles to represent spiritual travel 
where going towards the center means moving closer to God. 13 
Sometimes Naqshbandls combine these up-down and inner- 
outer concepts, visualizing the human microcosm as a series of 
sheaths or “bodies," the outer being the coarse physical body and 
the five other bodies as becoming progressively subtler. Naqsh¬ 
bandl spiritual journeying can be conceptualized either as up- 
ward-downward or as inward-outward. 14 

Exactly where Naqshbandls go in their mystical travel is more 
difficult to determine. 15 They describe two kinds of traveling: one 


i: The necessity for a shaykh to mediate between God and the believer (tmvassul) 
has been an issue of contention for centuries. See my “Charismatic Versus Scrip¬ 
tural Authority: Naqshbandl Response to Deniers of Mediational Sufism in British 
India." 

'’For diagrams depicting the Naqshbandl path by means of concentric circles, 
see Faqlrullah ShikarpQrl, Put tthilt al-gliaybiyya, pp. 195, 211, 224. Sufi levels of 
existence arc represented in the same fashion in Muhammad Dhawql, Sirr-i dil- 
barUn, p. 343. 

M I prefer to represent Naqshbandl spiritual travel as a gyre going up the outside 
of a circular cone in a spiral fashion; as one goes upward, one goes inward at the 
same time. 

"The journeying discussed here is “ascent and descent," imitating the Prophet 
who, like other prophets before him, is believed by Naqshbandls to have traveled 
to higher realities and to have transmitted the revelatory message to his compan¬ 
ions in addition to teaching them how to perform similar journeys. This is to be 
differentiated from equally inexplicable otherworldly revelatory journeys and the 
Platonic ascent/descent of the soul. See loan Culianu, Psychtwodia I: A Survey of 
the Evidence Concerning the Ascension of the Soul and Its Relevance, p. 5. An overview 
of supramundane traveling is the late loan Culianu's Out of This World: Other¬ 
worldly Journeys from Gilgantesh to Albert Einstein, a collection of secondary litera¬ 
ture on this subject. 
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in the outside world ( sayr-i fifilql) and the other inside oneself 
(sayr-i anfusf), although the latter includes the former. 16 For the 
Naqshbandls, the inner world encompasses a much vaster realm 
than the outer—the outside world has eight stages and the inner 
world seventeen. 17 Wherever this journey takes place it is cer¬ 
tainly not in the normal waking mind. Naqshbandls, like many 
other mystics, do not even begin to travel until the mind is ren¬ 
dered completely free from thought. 18 Abandoning the three-di¬ 
mensional Cartesian mind is a prerequisite for traveling in the 
fourth and higher dimensions. 19 

What part of the human being actually travels in these higher 
dimensions? Naqshbandls and other sufis have developed a no¬ 
tion of a latifa which has been variously translated as "subtle sub¬ 
stance," "subtle body," and "subtle center." Functionally it can 
have all these meanings depending on context, but for spiritual 
travel "subtle body" works best as a model. 20 The corporeal body 
is the vehicle for travel in this world, but more subtle vehicles can 
be used in other worlds. For inner travel, there are five such vehi¬ 
cles, each progressively more subtle. The further one goes in 
toward the center and/or upward, the more subtle the vehicle 
one needs. Picture a ferry carrying a car with people in it. For 
traveling in water the boat is the vehicle for the medium of water, 
and upon landing the car becomes the vehicle for the medium of 
land. To enter a building the physical body is the vehicle and in 
dreams the astral vehicle operates. Whether this succession of 
subtle bodies described by Naqshbandls is literal or metaphorical 
is unclear, but it nonetheless serves as a convenient model. 


If> QadI Thana’ullah Panlpatl, lrshfld al-tdlibfh, pp. 40-41; and Dhawql, Sirr-i dil - 
bardn, pp. 65-66. 

,7 See the section on the contemplations in appendixes 2 and 3. 

,K One is reminded of Sri Ramana Maharshi's comment on the mind: 'The mind 
is only a bundle of thoughts. The thoughts arise because there is the thinker. The 
thinker is the ego. The ego if sought will vanish automatically"; see Talks With Sri 
Ramana Maharshi, p. 160. Culianu continually describes out-of-this-world experi¬ 
ences as mental universes, their reality being in the mind of the explorer. See Out 
of This World, pp. 3-5. Surely this is true when they come back from certain travels 
and report their experiences. However, the "three-dimensional" mind as we 
know it does not exist in these "further" universes, which only are described as 
ineffable. Culianu's argument and conclusions are limited by not taking into ac¬ 
count the spiritual methods used to achieve supramundane travels, so often de¬ 
signed to bypass the mind completely. 

lv For an informative discussion pertaining to the fourth dimension and the his¬ 
tory of the concept, see Culianu, Out of This World , pp. 12-32. 

^Note the discussion of "The Astral Body in Neoplatonism" in Proclus, The 
Elements of Theology: A Revised Text , pp. 313-21. Professor Carl Ernst kindly sup¬ 
plied this reference. 
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One does not casually undertake such a journey towards God. 
The beginning recollection exercise ( dhikr ) does not demand 
much from the aspirant and can be performed anywhere, but the 
advanced recollection exercises (nafy wa-ithbat ) and contempla¬ 
tions ( muraqabat ) require near total solitude for an hour or two in 
the early morning or late evening. Not all adepts take the time or 
have the discipline to perform these advanced exercises in addi¬ 
tion to the two hours or so involved in going to the mosque five 
times each day to perform ritual prayers. 21 Non-sufi Muslims 
have asked why the performance of ritual duties is not sufficient. 
Sufis through the ages have answered that ritual performance 
suffices for happiness in the next world, but a sufi desires to 
please God in order to become an intimate friend of God (wait) in 
this world. Intimacy requires additional effort. 

Diligent performance of ritual duties provides the foundation 
for all other sufi practice, since it is believed to assist in transform¬ 
ing the ego or carnal soul ( nafs ), which has many different stages 
of perfection. Islamic ritual practices function to control the ego 
in its everyday fallen state, described as “the soul which incites 
to evil" ( al-nafs al-ammara). Yet sufis only consider ritual practice 
as a preparatory stage for those intending to turn continually 
toward God and concentrate totally on God. For those desiring 
spiritual perfection the soul must first become “the soul which 
blames itself for its own limitations" (al-nafs al-lawwdma), finally 
attaining perfection in a tranquil and obedient condition as the 
“tranquil soul" (al-nafs al-mutma’inna). 22 Naqshbandls assert that 
ritual performance may have eliminated the outward idol 
(ma c bud-i fifaqi) like Lat or ‘Azza, (the two well-known pre-Islamic 
gods worshipped by Arabs), but the desires of an uncontrolled 
nafs cause one to worship other than God within oneself (ma c bud-i 
anfust)P Anyone wanting to control the ego and presuming to 
achieve inner perfection, such as the Naqshbandls, will learn 
about the subtle centers (lata'if, plural of latTfa; hereafter latlfas) 
and the sphere of contingent existence (da'ira-yi intkan). 24 


“Naqshbandls emphasized the need for each of the daily five prayers to be 
communal. Sirhindl, for example, stated that two cycles (rok'a) of communal 
prayer are better than spending an entire night performing supererogatory 
prayer. See Sirhindl, Maktubtlt, 1.52.25. See also Zawwar Husayn ,'Umdat al-sulilk, 
p. 16. For Muslim men, communal prayer is normally only required once a week 
for Friday noon prayer. 

22 The Qur’an mentions the al-nafs al-ammara (Q. 12:53), al-nafs al-lawwttma (Q. 
75:2), and al-nafs al-mutma *inna (Q. 89:27). 

-’Muhammad ‘lnayatullah, Maqainat-i irshadiyya, translated by Muhammad 
Allah Khan, Ma'arif-i Undyatiyya. pp. 223-24. Page numbers refer to the Urdu 
translation which includes valuable explanatory footnotes. 

“Ibid., p. 238. 
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The Naqshbandi-MujaddidI Universe 

The entire Naqshbandl paradigm of spiritual travel is based upon 
the sufi development of a mystical physiology involving subtle 
centers, which in turn correspond with both Prophetic realities 
and distinct levels of the cosmos. 25 From the moment of initiation, 
the spiritual guide begins to activate each disciple's subtle enti¬ 
ties, beginning a lifelong process of assisting the aspirant to at¬ 
tract divine grace/energy. Since no mystical experiences can 
occur without a suitable vehicle, the shaykh, by enlivening the 
disciple's latifas, assists him or her to create the means for the 
journey. 

Human beings, the most comprehensive beings of creation, 
contain the essence ( khulasa ) of the macrocosm in combination 
with the four elements of earth, air, water, and fire. Because they 
perceive these latter elements as real and necessary, humans im¬ 
prison themselves in earthly matters and end up isolating them¬ 
selves from God. 26 To correct this situation Naqshbandl shaykhs 
first teach newly initiated disciples about latifas. 

Disciples learn that spiritual centers correspond to defined 
places in the human body yet are not part of it because their non- 
corporeal nature is more subtle than the physical body. 27 The sub¬ 
tle centers of the soul ( nafs ) and the physical frame ( qillab) are 
located in the world of creation Calam al-khalq) below the throne 
Carsh), while the world of divine command ( l alam al-amr) above 
the throne contains the five jewels ( al-jazvtihir al-khamsa) or the five 
latifas: the heart (qalb), spirit (rw/0, mystery (sirr), arcanum ( khafi ), 


^In the following discussion "MujaddidI" refers to those practices and ideals 
originating with Sirhindl; "Naqshbandl"' to practices before Sirhindl and ideals 
shared by Naqshbandls whether before or after Sirhindl. 

Mbid., p. 223. 

27 These seven subtle centers from "coarse" to "fine" are the physical body 
(qdlab), soul (nafs), heart, spirit, mystery, arcanum, and super-arcanum. Often the 
seven subtle centers are described in ten parts (see figure 9) with the four ele¬ 
ments and nafs in the world of creation and the five subtle centers in the world of 
divine command. The four elements are contained in the qdlab. According to the 
Naqshbandiyya-Mujaddidiyya of the nineteenth and twentieth centuries, the qalb 
latlfa is roughly three centimeters below the left nipple and a yellow light ema¬ 
nates from it; the rflh latlfa is the same distance below the right nipple with red 
light; the sirr is roughly three centimeters above the left nipple and toward the 
center of the chest emanating a white light; the khaft is in the same place on the 
right side with a black light; the akhffi emits green light from an area of the ster¬ 
num; the nafs is located in the middle of the forehead; and the qdlab, often consid¬ 
ered to be the entire physical body, is centered on the top of the head. See ibid., 
pp. 244-45, and AbQ'l-Hasan Zayd FarQql, Mandhij al-sayr , translated by Muham¬ 
mad Na‘Imullah Khiyall, Maddrij al-khayr, pp. 32-33. 


Copyrighted material 



106 


SUFI HEIRS OF THE PROPHET 


and super-arcanum ( akhffi ) (see figure 5). These latter five latifas, 
considered to be lights pervading the body and receptors emanat¬ 
ing divine energy ( fayd ), constitute the interior of the human 
being (bdtin-i ittsdnT), an inner body. 28 The specific correspon¬ 
dences between the human latifas and God's names and attributes 
(( al-asmcC wa'l-sifdt) allow divine emanations to reach human be¬ 
ings through the channels of latifas. 29 Although this is a concep¬ 
tual summary of what Naqshbandl shaykhs consider necessary 
for beginning disciples to know, it is not the whole story. Latifas 
are not really subtle centers at all, but instead are subtle fields or 
subtle bodies. 

The origin of the idea of subtle centers and cosmological corre¬ 
spondences in sufism comes from Junayd (d. 297/910), who ap¬ 
parently first cultivated latifas in the human body, 30 and Junayd's 
contemporaries, such as Sahl at-Tustari (d. 283/896), ‘Amr b. ‘Uth- 
man al-Makkl (d. 297/909), and Husayn b. Mansur al-Hallaj 
(martyred 309/922). 31 Abu ‘Abdurrahman as-Sulaml (d. 412/ 
1021), Abu Hamid al-Ghazzall (d. 505/1111), and Shihabuddln 
Abu Hafs ‘Umar as-Suhrawardl (d. 632/1234) further elaborated 
the concept of subtle entities. 32 From these brief descriptions the 


"Ibid. See also AbQ Sa'ld Dihlawl, Hidilyat al-tillibln, translated by Ghulam Mus. 
tafa Khan, / awahir-i mazhariyya loa-mazfihir-i zaimvtiriyya, p. 28. 

"Muhammad ‘Inayatullah, Maqamat-i irshddiyya, p. 243. For these correspon¬ 
dences between the latifas and the origins of fayd, see figure 6. 

v The Shadhills, whose spiritual anatomy consists of seven latifas, also count 
Junayd in their spiritual pedigree. For diagrams and bodily locations of these 
subtle centers in the Shadhill lineage, see Durkee, Orisons, pp. 234, 322. 

"Shah Wallullah confirms this in his Altdf al-quds, p. 72, cited in Marcia Her- 
mansen, "Shah Wall Allah's Theory of the Subtle Centers (latd'if): A Sufi Model of 
Personhood and Self-Transformation," p. 20. At-Tustari mentions a subtle sub¬ 
stance (latlf) giving life to the dense natural self and another subtle substance 
associated with the spiritual self. The latter subtle substance is from recollection 
of God (dhikr). See Gerhard Bowering, The Mystical Vision of Existence in Classical 
Islam: The Qur'dnic Hermeneutics of the Stifi Sahl at-Tustari (d. 283(896), pp. 244-45. 
‘Amr al-Makkl conceived of the latifas to be like veils wrapped in one another, 
e.g., the nafs in qalb, qalb in rdh, and rilh in sirr, which would be removed succes¬ 
sively as one got closer to God. Louis Massignon, La Passion de Husayn Ibn Mansur 
Hallilj, 4 volumes, 3:24; trans. Herbert Mason, The Passion of Al-Hallaj: Mystic and 
Martyr of Islam, 4 volumes, 3:17. Al-Hallaj has Muhammad in the heavenly journey 
(mi'rilj) leaving one subtle covering (latlfa) of his soul for each heaven he passed 
through. See ibid., 1:54, n. 13 [English trans. 1:14, n. 78). These latter interpreta¬ 
tions would conceive of latifas as subtle bodies or sheaths. Given the variety of 
interpretations of latifas in various situations, I will use the term "subtle entity" 
as a generic term when the context is not more specific. 

’^ulaml discusses (in ascending order) nafs, qalb, sirr, and rah. See Roger Dela- 
driere, "Les premiers Malamatiyya: les gardiens du secret." Al-Ghazzall dis¬ 
cusses subtle entities of the qalb, ruh, and nafs. See his IhyiV 'ulQttt al-dln 3.3-5. 
Shihabuddln AbQ Hafs ‘Umar Suhrawardl discusses the subtle entities of qalb. 
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Figure 5. A model of Naqshbandl cosmology 

idea of latTfa began in the ninth century as a generic subtle sub¬ 
stance before being defined functionally as a subtle body. Two 
centuries later latTfa became a more localized subtle entity or 
organ associated with the human body. 

The major conceptual development of latTfas, however, grows 
out of a Central Asian sufi lineage, the Kubrawiyya, whose 
founder-figure, Najmuddln Kubra (d. 618/1221), analyzed the 
inner morphology of the human body in terms of three subtle 
fields: the heart, spirit, and mystery. 33 Najmuddln RazI (d. 654/ 
1256), a disciple of Kubra's, created a fivefold structure by adding 


rrt/i, sirr, and tiafs in his Kitdb ‘aivdrif al-ma'drif , pp. 443-57. Ahmad al-GhazzAlI (d. 
520/1126) discussed three worlds or stages (sing, manzil), dil, rfih, and sirr , through 
which the wayfarer passed; see NasrullAh PGrjawAdl, $ultdn-i tariqat: sawdnih zin- 
dagf wa-sharh-i athdr-i Khwdja Ahmad GhazzdU, p. 208. Some thinkers by that time 
had begun to associate these subtle entities with the world of divine command, 
although there was no consensus on their locations or relative subtleness. 

^Najmuddln Kubra, Die Faivd'ih al-gamdl iva-fazvdtih al-galdl des Na$m ud-dfn al - 
Kubrd, pp. 168-74. See the Arabic text, ibid., pp. 24, 27-28. The Kubrawiyya only 
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two other subtle fields: the intelligence Caql) and the arcanum 
(khafl). 34 Describing this schema, RSzI writes, 

. . . the tree of the body has grown from the seed of the spirit, and put 
forth in one direction the branches of the soul and its attributes, and in 
another direction those of the heart and its attributes. The leaves of the 
outer senses appear; the roots of the inner faculties reach down into the 
soil; the blossom of the mystery [si'rr] unfolds; the unripe fruit of the 
arcane 1 khafr] sprints forth.... Thus the spirit... has acquired different 
tools and instruments that it did not previously possess, Among these 
are the inner and outer means of perception. . .. That which cannot be 
perceived by these [outer] five senses is called the World of Dominion 
Vslam-i nmlakilt], the unseen world with its numerous degrees and 
stages. This world is perceived by five inner means of perception: the 
intelligence, the heart, the mystery, the spirit, and the arcane 15 

As a transmitter of the Central Asian Kubrawl tradition, ‘Ala’- 
uddawla SimnanI (d. 736/1336) extended Razfs pentad of inner 
perceptual fields to a sevenfold arrangement by adding the phys¬ 
ical frame (qShb) and the super-arcanum (akhffi). Equipped with 
this schema, SimnanI established correspondences between these 
seven latTfas and seven colors, seven prophets, seven spiritual 
types, seven ways of interpreting the Qur’an, and seven levels 
of the cosmos. 36 Muhammad Parsa (d. 822/1420), a successor of 
Baha’uddln Naqshband, defined the subtle fields in exactly the 


associates the latTfas with the human body. From the limited material in the Fa- 
Wifih it would be tenuous to define these as either subtle bodies or subtle centers. 

^Marcia Hermansen notes that the fivefold structure of the latTfas parallels the 
Islamic adaptation of Greek medical theory (tibb yun&nt) with its five inner and 
five outer senses. See her "ShAh Wall Allah's Theory of the Subtle Centers/' p + 7, 
where she analyzes Shah Wallullah's new theoretical synthesis of latTfas, Shah 
Wallullah in his Tafhmuit al-itithiyya explains that the development of latTfas began 
with Adam when there were three spiritual centers; the heart, intelligence, and 
lower soul. In Muhammad's time the higher latTfas of the spirit and mystery were 
awakened in the ideal human form. At the time of Ibn ah* Arabl (d. 638/1240) the 
potential of the arcanum latffa was available to the human species. Finally, Shah 
Wallullah was selected by God to reveal two additional subtle centers: '"the Phi¬ 
losopher's stone" (hajar-i baht) and "'selfhood" (ananhfya), See Hermansen, "Shah 
Wall Allah's Theory/' p. 24, The liajar-i baht was already described by Ibn al- 
‘Arabl as an essential point in the heart emanating a marvelous and perplexing 
light. See H.S. Nyberg, Klemcre Schriften fit's Ibn at^ArabT, pp. 216-17, cited in Her¬ 
mansen, "Shah Wall Allah's Theory," p. 15* To date no subsequent Naqshbandl 
writing indicates the use, theoretical or practical, of either of these last two subtle 
centers after Shah Wallullah's response to them. 

3, Najmuddln RazI, The Path of God's Bandsmen front Origin to Return, p. 138 lad- 
ditiuns mine]. 

^Henry Corbin, En Islam I ran ten, 4 volumes, 3:275-355. 
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same order and with the same corresponding prophets as Sim- 
nanl had done. 37 

The MujaddidTs then created their own synthesis of the seven¬ 
fold nature of the inner human being, but this was not a com¬ 
pletely standardized system, in India at least, until the nineteenth 
century. 38 By that time each latlfa had become associated with a 
certain part of the body, and in sufi training, latifas had become 
conceptualized as subtle centers. Some MujaddidT shaykhs de¬ 
scribed the latifas as a six-fold structure, with different positions 
for the sirr, khafl, akhfli, and nafs than those described by 
MujaddidT shaykhs writing in the nineteenth century. 39 


^Compare ibid, p. 339, and Muhammad Parsa, Tulifal a!-stiltkin; tahqlqdt Khw&ja 
Muhammad Pfirsd, p. 377* From lowest to highest: qfllabf Adam, mfs/Noah, qatbf 
Abraham, sirr /Moses, rah/ David, khafl /Jesus, and haqqf/ Muhammad. Each day 
of the week was also correlated to a subtle center. The "'unity of witnessing" 
Uvahdat at-shuhild), later emphasized by Ahmad SirhindT, is originally Simnanf s 
formulation. The early Kubrawiyya appears to share many ideas and practices 
with the Naqshbandiyya, Who developed these concepts and practices in Central 
Asia will remain an open question until more detailed research is done on the 
early history of these lineages. One preliminary study in this direction is Jamal 
Elias, The Throne Carrier of God: The Life and Thought of'Ala* ad-dmvla as-$imn&nl . 

^BaqTbillah discusses the seven subtle centers from qdlab to akhfa, suggesting 
that the sevensystem detailed by SirhindT and standardized in the nine¬ 
teenth century might not have originated with Ahmad SirhindT. See BaqTbillSh, 
Kultiyfit-i BdqihtMh, p. 111. 

w FaqIrullah ShikarpQrT (d. 1195/1781), in the spiritual lineage of Adam BantirT, 
describes various $ix-lattfa systems. See Faqlrullah's Quffi al-irshftd. pp. 565-66 and 
his Futuhat al-ghaybiyya, pp. 171-72, There is no mention of the qalab . Other 
shaykhs, including Faqlrullcih ShikarpUrl and other NaqshbandTs of Adam Ba* 
nflrT's lineage, located the qalb and rtf/r below the left and right nipples respec¬ 
tively, the sirr at the sternum, the khafl in the middle of the forehead between the 
eyes, the nafs under the sirr (under the navel), and the akhfd at the crown of the 
head. This sixfold system is described in Dhawql, Sirr-i dilbarfln, pp. 298-99, but 
not attributed to any particular sufi lineage. There is evidence that these locations 
of the latifas were the ones SirhindT used. See Nflr Ahmad's note in Maktflbdt-i 
hnam-i 1.34.95, n* 1, and Mrr Nu‘man, Ris&la-yi suhlk, p. 9. In the 

MujaddidT system of latifas often the qfllab, representing the physical body com¬ 
posed of four elements, was not mentioned and classified instead as the four 
elements, Titus, in the same MujaddidT system the terminology could indicate 
seven latifas, six latifas (and four elements), or ten latifas, five in the world of cre¬ 
ation (the four elements and the nafs) and five in the world of command* Occa¬ 
sionally there are references to the nafs latlfa being located below the navel where 
the Chinese Taoists locate the tan t'icn. See Muhammad TJmar BTrball, htqiltlb aU 
haqlqat, p. 71. By the beginning of the twentieth century AboVUla's lineage, a 
non-MufaddidT Naqshbandl lineage incorporating ChishtT practices, designated 
the subnavel position as the location of the nafs latlfa . They had also designated a 
seventh subtle center as mslrUn-i Mahmud. See 'Ata 1 Husayn, Daqfqat al-stllikm, 
pp. 108-09. For this reference 1 am indebted to 'Ata 1 Khurshld, librarian at Ali¬ 
garh University* 
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Although Mujaddidls agree upon the correspondences be¬ 
tween prophets and the individual latlfas, almost every shaykh 
ascribe different colors to each subtle center.* **1 Sufis examining 
these different configurations of latlfas among Mujaddidls stress 
that each shaykh describes what is revealed to him. All seemingly 
contradictory results are valid, just as the process of divergent 
independent legal judgments (ijtihud) of qualified jurisprudents 
are equally valid in the interpretation of Islamic law: all of these 
paths lead to the goal. 45 Until more Naqshbandl manuscripts con¬ 
cerning spiritual practices are discovered, it will be impossible to 
determine which shaykhs developed the present MujaddidI sys¬ 
tem of subtle centers. 

By the latter half of the eighteenth century two things are 
certain. First, the position and colors of latlfas were already in 
the process of being standardized, and, second, the overall 
MujaddidI version of the human spiritual morphology had be¬ 
come firmly established. 42 This meant that each of the seven 
latlfas , which are receptors for divine energy that comes from 
more subtle cosmic realms, not only coincides with the human 
microcosm, but also corresponds to a prophet, a colored light, 
and (except for the nafs and qfilnb) a specific cosmic emanation 
(see figure 6) 43 

Compared to the established mystical physiology of Indian 
chakra systems and Chinese “elixir fields," the MujaddidI system 
has a transitory, even experimental quality. 44 It is logical to think 
that the system of correspondences established and used by nine- 


*The only constants were the colors themselves: red, yellow, green, black, 
white, and blue. For the MujaddidI correspondences, which were standardized 
by the nineteenth century, see figure 6. 

41 Dhawqi, Sirr-i dilbardn, p. 299, and Faqlrullah ShikarpfM, Qutb al-irsluid, p. 566. 

42 5hikarpQrt, Qutb aNrshOd, p* 565, and GhulSm 'All Shah, Maqdmflt-i mazhart, 
pp. 522-25. 

41 See also Henry Corbin, Vhomme de lumiere dans le Soufism irattien; translated 
by Nancy Pearson, The Man of Light in Iranian Sufism. 

**The Hindu Yoga equivalent of latffas is seven chakras (literally, wheels) located 
at the base of the spinal column, sacral plexus, navel, heart, throat, between the 
eyebrows, and the crown of the head. The Buddhists use the top four. See Mircea 
Eliade, Yoga: Immortality and Freedom , pp. 241-44. Contemporary Taoists, in addi¬ 
tion to using a very intricate physiological system which maps the three currents 
of seed (ching), breath (chi), and spirit (shin), also distinguish an upper elixir field 
in the forehead, a middle one in the region of the heart (chung tan fieri) and a 
lower elixir field below the navel (ching tan fieri). See Erwin Rousselle, "Spiritual 
Guidance in Contemporary Taoism/' Contemporary Naqshbandfs say that these 
chakras and elixir fields are related to the body. Only the latlfas f which are related 
to the spirit (rUh) t can effectively refine the carnal soul (nafs). 
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Figure 6. Nineteenth-and twentieth-century MujaddidI correspondences 
of latlfas 

teenth-cenlury Indian Naqshbandis is the result of generations of 
mystical activity over centuries of experimentation with subtle 
fields of the body. This might have been the case. But FaqTrullah 
ShikarpQri, explaining the different interpretations of the subtle 
centers' color and location, says, "Some say the five subtle centers 
of the world of command are not in the body nor outside of it; 
neither are they connected to it nor are they separate from it. 
The subtle centers envelop the entire body . . . their appearance 
depends on the differing capacities of those traveling on the path 
(stiHkrti). Therefore, to make it easy for those traveling on the path 
some shaykhs established the qalb under the left breast, the rQh 
under the right breast, the sirr is above the qalb by a distance of 
four fingers' width toward the center of the chest... the khafi is 
above the rah by a distance of four fingers' width, the akhfn is in 
the middle of the chest... and the tmfs is in the head (dimfigh)." 45 


^FaqlmlLlh Shikarpflrf, Qiffh al-irshad, p. 565. He does not mention which 
shaykhs first standardized the locations of the latlfas. Mir Nu'mSn explains that 
in reality the latlfas have no exact places corresponding to specific places in the 
body; see Risala-yi suhlk, p. 9. 
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From this report, it is clear that the concept of latifa depends on 
the functional context.* In the Mujaddidl teaching environment 
the schema of latifas as subtle centers is a heuristic device for the 
disciple to develop a subtle body or a subtle field with which 
to travel in the nonmaterial realms. 47 Simnani has mentioned an 
acquired body (al-badan al-mitktasab) which would fit this descrip¬ 
tion* In many respects it is analogous to the Buddhist tantric 
"diamond body" (Skr. vajrakaya). Simn5nl described the acquired 
body composed of light as that which comes into being by par¬ 
taking in divine effusions (fiiyild), just as the Naqshband! subtle 
fields develop by receiving divine energy (fayd). 49 

Once the function of latifas is ascertained, the next problem is 
deciding whether a latifa is a "place" or a "subtle body." 
Mujaddidls sometimes mention traveling in a certain latifa. Sim- 
nanl postulated ten latifas emanating from the Essence while dis¬ 
cussing the subtle, acquired body moving through these latifas. 50 
Does this mean traveling in the vehicle of a subtle body or passing 
through subtle worlds beyond the material one, or both? 51 Given 


^Relying only on the nineteenth- and twentieth-century rria'mulfit literature and 
occasional discussions of latifas in other contexts, which are oriented toward out¬ 
siders or novices, a reader would never know that a latffa is anything but a subtle 
center with a specific, determined place in the human body, 

47 Th\s concept is consistent with the advanced stage of dhikr-t sidttinl necessary 
before traveling in the world of command and beyond, i.e., before beginning the 
muraqabat. ‘Abdukjuddfls GangOhT (d. 944/1537) of the Chishtl-Sabirl lineage also 
mentions dhikr sultifnL See Simon Digby, '"Abd al-Quddus Gangohi (1456-1537 
a.d.): The Personality and Attitudes of a Medieval Indian Sufi/' pp* 21-23, The 
concept of a subtle body is also implicit in the hay'at-i uxthdflnf, a consolidation of 
all the latffas formed in the advanced stages of sultik, i.e*, kamalfit-i risflla. 
Mujaddidls do not explicitly mention a subtle body (jism-i lattf) but instead dis¬ 
cuss progressively subtler sheaths. See Mfr Wu'mAn, Ri$tila-yi $uluk r p. 118, In light 
of this ambiguity’ 1 translate a latffa enveloping the body as a “subtle field/' 
■^Corbin, Erf Islam iranien , 3.279, and Elias, Throne Carrier, p, 81. 

^See 'Ala’uddawla Simnani, "Khitam al-misk/' p. 73. 

“Such a situation indicates the necessity functionally to define the term latffa 
as thoroughly as possible, Jamal Elias's consistent translation of latffa as “subtle 
substance" becomes strained when a "subtle bodily substance" is trawling 
through other "subtle substances," e.g*, Elias, Throne Carrier , p, 89 + Given that 
latffas do not have mass or occupy three-dimensional space it is even more prob¬ 
lematic to define latffa as a type of "substance." 

51 FaqIrull3h ShikarpQrT mentions trawling in all five latffas in the world of di¬ 
vine command and then going to their origins. See his MaktQbfiH Faqfrullfih, 
pp. 241-42. For the Mujaddidls the evidence supports the concept of subtle body 
as static concept i.e., as the disciple eliminates veils to receive more light, he or 
she enters an enlightened existence (wujild-i mlranf), presumably closer to God. 
See ibid., p. 236. As a dynamic concept, i.e + , body as vehicle, two dear transitions 
in spiritual exercises indicate a subtler body has been formed: when one can per- 
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no consistent answers to this question in sufi sources, a working 
hypothesis might be that the body or sheath a human being occu¬ 
pies at a given moment determines the corresponding ontological 
reality. By progressively developing these bodies and/or learn¬ 
ing how to move between them at will, a person can experience 
different ontological realities. In this way access to various levels 
of the cosmos are inside each human being; a person visits them 
at will by transferring "inside" from subtle body to subtle body: 
a person in a third-dimensional physical body travels in the third- 
dimensional physical world as a person in a fourth-dimensional 
body would travel in the fourth-dimensional world. 

Such a model of subtle bodies could explain many other phe¬ 
nomena not explicable by existing paradigms. A well-developed 
subtle body could be the prerequisite for an Uwaysl experience, 
i.e., the meeting of the subtle body (ruhaniyat) of a deceased 
shaykh and the still-embodied sufi with well-developed latifas. 52 
Indeed, the special connection between the disciple and shaykh 
(rabita), often confirmed by the disciple seeing the shaykh in 
dreams, could be explained as another instance of an interaction 
between subtle bodies. 

Whether these latTfas are conceived as a collective subtle body 
or as individual subtle centers, they not only act as interfaces be¬ 
tween the created world and more refined ontological stages, but 
they are themselves manifestations of these more rarefied cosmo¬ 
logical realms. It is through these subtle fields associated with the 
human body that the human microcosm can be said to contain 
the macrocosm. 

Muslim philosophers have started from the assumption that 
before creation there was only God in His absolute, undifferenti¬ 
ated existence. 53 Then, according to the hadith, "I was a hidden 


form sulttin-i dhikr, and when one has consolidated the latTfas in the hay'ali 
wahd&nf. 

^-There also may be a relationship between this subtle body and Simnanl's "in¬ 
visible teacher" iusidd-i ghaybf). See Corbin, En lshun Iranien, 3*290-308* Uwaysl 
phenomena would also be included in this category- 

v Much of the terminology and cosmological structure for NaqshbandT cosmol¬ 
ogy has been derived from the school of Ibn al-'Arabl. See Fakhruddln 'Iraq!, 
Divine Flashes, pp. 6-17; and William C Chittick, "The Five Divine Presences: 
From al-QOnaw! to al-Qaysait" In Persian this undifferentiated existence is de¬ 
scribed by such terms as l ayn-i wttjfid-i mutlaq, ivcfjib-i wujud, 4 ayn-i dhdt, ahadiyat, 
and wujftd-i * amm . See Faqlruliah ShikarpOrT, Makttibfit-i Faqlrullflh, pp. 27-30* 
Faqlrullah also includes fdhilt in this category (some authors place it in the circle 
of the first manifestation), citing the origin of the word in an enigmatic expression 
"Not Him, You" (LA huwa, anta); see ibid*, p* 30. In Naqshbandf literature, the 
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treasure wanting to be known, so I created the world"—God met¬ 
aphorically created a reflection of His manifestations through His 
divine breath, the nafas al-RahmSn. 5 * Annemarie Schimmel writes, 
"The pure Essence was as if it had held its 'breath' until it could 
no longer do so—-and the world appeared as nafas ai-Rahmfin." $5 
Ahmad Sirhindi, following the philosophy of ‘Ala’uddawla Sim- 
nam, declared an existential difference between the "Breather" 
and the exhaled breath, defining creation as that "present outside 
God" (mawjild ft khfirij). For this school of thought, everything hu¬ 
mans can perceive and understand is from God and outside Him; 
the originating agency is hidden (makhft). 5 * 

The primary manifestation (ta c ayyun-i aivwal) of the Essence, 
the most subtle of all created realms, is the source of divine en¬ 
ergy for the super-arcanum, arcanum, mystery, and spirit latifasF 
Functioning as a bridge (barzakh) between the absolute, undiffer¬ 
entiated Essence and creation is the "quality of comprehensive 
synthesis" (sha’n-i jftmi 1 ). 5 * All divine energy from God emanates 
via this portal in the cosmic order to the rest of creation. In addi¬ 
tion, the super-arcanum latTfa, associated with Muhammad, re¬ 
ceives its divine grace directly from the quality of comprehensive 
synthesis. This circle of the first manifestation also contains the 


undifferentiated Essence is associated with la ta'ayyun, dhat-i baht, hubb-i sir/, and 
ghayb-i mutjaq, The most complete and concise discussion of the ranks of existence 
in the wujildf sufi macrocosm, originally elaborated by Ibn aKArabl, is Dhawqfs 
Sirr-i ditbardn, pp, 340-57. For the Naqshbandl nuances to this system, see 
Zaww£r Husayn, * Umdat aFsutOk, pp, 231*343, in addition to the more scholarly 
treatment in MaktQbdt-i Faqfrullah cited above. 

^Note the hadith: "I feel the breath of the Merciful coming from Yemen/' See 
Badf uzzamSn Furozanfar, Ah&dttlhi mathnawT, p. 83. This hadith has often been 
interpreted as Muhammad recognizing Uways al-Qaranfs presence, although the 
two had never physically met. 

* Annemarie Schimmel, Mystical Dimensions, p. 268. 

^Faqfrullah ShikarpQrl, Makttibdt-i Faqfrulldh, pp, 27*30. This philosophy is 
often described as testimonial unity (tawhfd-i skuhQdf) or unity of vision (wahdat 
shuhQd) as distinct from what Ibn al- 4 ArabYs interpreters term "'existential unity'" 
(tawhfd-i wujildf) or "unity of existence"" (wahdat al-wujdd). These philosophies can 
be correlated with spiritual practice and types of mystical experience, 

57 This primary manifestation is also known as the "exalted pen"" (qalam-i 'ala), 
the spirit of Muhammad (rtlh-i Muhamtmdl J, and the first Intellect Caql al-amval) 
with its primary aspect Citibfir) being love (hubbk See DhawqT, S/rr-i dilbariin, 
pp. 282-83, and ZawwSr Husayn, 'Umdat al-sulQk, p, 207. Naqshbandls refer to 
travel in this first manifestation as traveling in the essence (dh&t), ie,, the relative 
essence which is distinct from the Absolute, undifferentiated Essence. 

^It is also called the '"quality of exalted knowledge/" (sha'n al-'ilm) which is 
associated with Muhammad. See Sirhindi, 1.260.75. See also 1.287.62, 

where the "'quality of comprehensive synthesis"' takes on the '"color"' of the qual¬ 
ity of exalted knowledge. 
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"Muhammadan reality" (haqiqat-i Muhammadf), the attributes of 
negation {sif3t-i salbiyya or sifht-i tanzthiyya) transmitting divine 
energy to the arcanum latlfa associated with Jesus, the "essential 
qualities" (shu'iin-i dhdtiyya) which channel divinely emanating 
grace to the mystery latlfa under the auspices of the prophet 
Moses, and the eight immutable divine attributes (sifdt-i thubut- 
iyya dhatiyya) that transmit divine energy to the subtle center of 
the spirit associated with Abraham and Noah. 59 Divinely emanat¬ 
ing grace is distributed to creation via the primary manifestation 
of the Essence. In creation the source of this blessing is believed 
to be mediated through Muhammad; indeed all other prophets 
receive their divine energy and grace through him. 61 ’ 

The second manifestation ( ta l ayyun-i thSni) contains God's 
names and attributes (al-asmd’ iva’l-siffit) in addition to the active 
attributes (sifat-i fiUiyya) which direct divine energy to the subtle 
center of the heart associated with the prophet Adam. Naqsh- 
bandls refer to travel in this manifestation as travel in the names 
and attributes. In the third manifestation, commonly called the 
"world of divine command" Calam al-amr), shapes of essences 
with corresponding attributes begin to arise. This is also called 
the world of angels Cdlam-i mal&’ika) or the world of sovereignty 
Calam-i malakut). Five latlfas are located in this realm. The lower 
limit of this third manifestation is the world of image-exemplars 
Calam-i mi thill) which serves as an intermediary zone between the 
world of divine command and the world of corporeal bodies 
Calam-i ajsam), the fourth manifestation. The upper limit of the 
corporeal world is the Throne Carsh) below which are the subtle 
center of the nafs, the elements, and the world of humans, ani¬ 
mals, plants, and minerals. 61 

The composite nature of the human being is represented by the 
circle of contingent existence (da'ira-yi imkan), which includes the 
world of divine command, the world of image-exemplars, the 


**See figures 5 and 7. The eight divine attributes are knowledge Cilm), life 
(hayftt), power (qudrath will (irtlda), speech (fattftm), hearing (saw*), sight (basar), 
and origination UakwfnK See Muhammad ‘Inayatullah, Maqdmat-i irsluidiyya, 
p, 252, n. 1* These correspond to Ala*uddawla Surinam's conception of essential 
attributes, except for origination, which Surinam replaced with wisdom (hikma). 
See Elias, Throne Carrier , p. 65. 

^See appendixes 2 and 3* 

61 See figure 7, In Qur’an commentaries, e.g„ that of at-Tabarl, the l arsh and Jfcwrsr 
are related to the qalh and sirr. See Muhammad Ali Amir-Moezzi, Le Guide Divine 
dans le Shfisme Originel tram. David Streight, The Divine Guide in Early Shi 1 ism: 
The Sources of Esotericism in Islam t p« 177, n. 261 . Dara ShikQh describes the four 
worlds of the spiritual wayfarer; see Bikrama Jit Hasrat, Dara ShikQh: Life and 
Wbrtcs, pp. 125-28. 
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Throne, and the upper reaches of the corporeal world, i.e., the 
heavens. In this realm of contingent existence there is no end or 
zenith, since a circle has no limits. Here the immediacy of God's 
command operates and is separated from the corporeal world by 
a world of image-exemplars. The world of divine command re¬ 
fers to God's creation, i.e., "If God decrees something He just says 
'Be!' and it is" (Q. 3:47). It is in this circle of contingent existence 
that most sufi activity takes place. Few reach the upper realms 
beyond the world of divine command. 

Mujaddidls begin by activating the five latifas of the world of 
divine command and complete the advanced stages of their jour¬ 
ney in the world of corporeal bodies. In this fashion, Mujaddidls 
follow the path of the prophets who have passed beyond the 
sphere of lesser intimacy to God (wilayat-i sughra) and beyond the 
names and divine attributes to greater intimacy with God {wi- 
Ifiyat-i kubrti). After this "climb" VurUf) they return to the corpo¬ 
real world for the propagation of their prophetic message. 
Paradoxical as it might first appear, prophethood is associated 
with the perfections of the corporeal world instead of being 
purely a function of intimacy with God. 62 

Mujaddidls say other sufis begin their spiritual journey in the 
created world and finish the journey in the world of divine com¬ 
mand, experiencing only lesser intimacy with God {wilayat-i 
sughra). Even though Mujaddidls define further stages beyond 
the world of divine command, these domains still exist far from 
the reality of the first manifestation. Associating zviltiyat-i kubra 
and the prophetic path with the path of the Companions, 
Mujaddidls distinguish themselves from other sufis who are said 
to have stopped traveling long before achieving this greater inti¬ 
macy with God. Careful to acknowledge the ontological differ¬ 
ence between advanced seekers and prophetic perfection, 
Mujaddidls emphasize following the path of the Companions, 
thereby conforming to Sunni credal dogma which affirms that 
prophets are qualitatively superior to non-prophets. 

In this way, Naqshbandls define a hierarchy of mystical experi¬ 
ence. Think of a paradoxical M. C. Escher picture. The apparently 
"higher" activities of the world of divine command are "the 


^Muhammad 'Inayatullah, Maqdmdt-i irshddiyya, pp. 147-48. According to the 
Naqshbandls, other sufis not following the prophetic path remain relatively close 
to God and never return to communicate their experiences except in the form of 
ecstatic utterances. Their way, the way of the mystics, is approaching God 
through supererogatory practices (qurb al~nawftfil} while the much higher state for 
the Naqshbandls is achieving proximity by performing legally prescribed actions 
(qurb al-fariZ'idK the way of the Prophet; see Schimmel, Pain attd Grace, pp. 74-75. 
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stairs/' Leading ontoiogically upward toward the perfections of 
the (apparently lower) created world. Following the path of the 
prophets, the sufi on the spiritual path (tarrqa) realizes the reality 
(hacfTqa) of the Essence in the primary manifestation of the Essence 
and continues onward to the realm of the shari'a, the corporeal 
world. From their definition of prophethood, Naqshbandis onto¬ 
iogically subordinate both the sufi path and realization of Reality 
to complete fulfillment of the shari'a. Cosmologically this is a 
Naqshbandl expression of Sunni credal dogma: any prophet is 
by definition more intimate, and therefore superior, to any non¬ 
prophet who is only relatively intimate with God. 65 Thus, Naqsh¬ 
bandis, even perfected shaykhs, are always ontoiogically distinct 
from prophets, endeavoring to follow the Prophetic path as the 
Companions had done. 

Divinely emanating grace (fayd) is the "enabling energy" sufis 
utilize to connect the human microcosm through the ktlfas to 
other parts of the macrocosm and actually travel. 64 Electricity pro¬ 
vides an appropriate metaphor for this divine energy, for just as 
the modem world could not function without an abundant sup¬ 
ply of energy, Naqshbandis declare that divine grace from God 
sustains all earthly life. 65 Naqshbandis can account for this divine 
energy to about the same extent as physicists can tell us what 
electricity really is. 66 Both electricity and fayd have been described 
having the properties of light. As electricity has been "explained" 
as a flow of electrons, fayd has been experienced as rain or as 
subtle rays. 67 In the same fashion that physicists give approximate 


“For a discussion of the early formulations differentiating mliys' and prophets, 
see Michel Chodkiewicz, Scout de Prophets: Prophetic ct saintetedans la doctrine d'Ibn 
ArabL 

**The Neoplatonic background of fayd is discussed in the article "Faid," in Tj. 
de Boer, Supplement to the Encyclopaedia of Islam , In the Hindu tradition there is a 
similar phenomenon, s/wJtfiprtf, transmitted during initiation where "the guru's 
vibrational substance is said to enter the disciple/' See Elizabeth Lassell Halls- 
trom, "My Mother, My God: Anandamayf Ma (1896-1982)/' p. 292. Occasionally 
the word fayd is supplemented with the Persian barakat (Arabic Imraka ) in such 
phrases as fay4 m-baraknt. Baraka usually has a meaning of "auspiriousness" or 
"well being/' See Joseph Chelhod, "La baraka chez les Arabesou 1'influence bien- 
faisante du sacre/' 

^AbQ Sa'ld Dihlawl, Hiddyat-i tdlibln, p. 52. 

^Twentieth-century Naqshbandis often explained aspects of their practice in 
terms of modem science and technology. Agehananda Bharati notices how "gad- 
getry language is now part of the religious homiletic/' citing a Ramakrishna 
monk who declared "Swamiji is an electric powerhouse." See "The Hindu Re* 
naissance and Its Apologetic Patterns," p* 282* 

67 It also has been described as the descending of lights. See Bfrbalf, Inqildb al- 
haqfqat, p + 19, Words using the verbal root "f = y = d" are found nine times in 
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(and paradoxical) models to explain electricity, Naqshbandis ac¬ 
count for the "spiritual electricity" they experience. Theoretical 
understanding is not necessary to benefit from either electricity 
or fayd. Engineers concentrate on the generation and manipula¬ 
tion of electricity just as Naqshbandl shaykhs focus their interest 
on the practicalities of attracting and transmitting divine energy. 
Naqshbandl spiritual methods and the spiritual path itself have 
been formulated and elaborated according to the concept and 
phenomenon of divinely emanating grace. 

Mujaddidls say divine energy originates with God and has di¬ 
verse forms emanating from God's names and attributes. SirhindT 
describes two kinds of fayd, general and particular. General fayd 
comes from the attributes (sifdt) and is responsible for created life, 
while special fayd deals with faith (fmtfw), gnosis (ma'rifa), inti¬ 
macy with God (wilfiya), and prophethood (nubuwa)^ The differ¬ 
ence between these two types of divine grace is that only those 
Muslims who are intimate with God, namely the awliydf receive 
the special, particular fayd. This is a significant difference. As Sir- 
hindl puts it, "the arrival of fayd to the Presence (S) [Muhammad] 
having the rank of perfect intimacy (wildyat) to God is from the 
Essence (dbat). It is not by means of anything else, whether essen¬ 
tial qualities (shu’Qnfit) or any other entity outside of the Essence. 
Therefore the Essence's emanation ( tajallT-yi dhfitt) has become 
special to him [Muhammad] and all his [Muhammad's] follow¬ 
ers. When they take fayd from his way, they also profit from this 
[Muhammad's] station (maqdm). Others, having intermediate 
links of the attributes (sifdt) . .. [which are like] an impregnable 
barrier falling between [them and fayd from the Essence]. [Receiv¬ 
ing fayd from] the manifestation of attributes becomes their ap¬ 
pointed lot." 6 * 


the Qur^n with the general meaning of God's "pouring forth" or “giving/' The 
root "f - y = d“ has a meaning of “pouring water/' Grand unified theories of 
the universe of the 1980s propose that electricity be interpreted as a force from 
the fourth dimension, that higher dimensions of space can be wrapped in tiny 
particles, and that electromagnetism be conceived as four-dimensional gravity. 
Here we have some scientific parallels to what Naqshbandis call fayd. See Paul 
Davies, Superforce: The Search for the Grand Unified Theory of Nature, cited in loan 
Cutianu, Out of This World: Other Worldly journeys from Gilgamesh to Albert Einstein, 
P- 22. 

**SirhindI, Maktabat, 1.287.61. NQr Ahmad, the editor and commentator of this 
edition of the Maktubdt, states that the substitutes (abdtil) mediate general fayd and 
the pole of guidance (qutb abtrshddi mediates special fayd. See ibid., n. 4 and 5. 
Much of this discussion of fayd is reproduced in Urdu. See Zawwfir Husayn, 
'Umdat al-sutuk, pp. 204-06. 

'"Sirhindl, Mnktnbdt, 1.287.63. 
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In Naqshbandl discourse, this "impregnable barrier" is ex¬ 
pressed in terms of the Prophetic hadith describing seventy thou¬ 
sand veils of light and darkness separating humans from God. 70 
These veils act as a medium enabling God's grace to reach cre¬ 
ation. Naqshbandls believe that if these veils did not exist, created 
beings would be destroyed by the intensity of God's "face." 71 
Mujaddidls say that only for non-Muslims are these veils "im¬ 
pregnable"; for them the veils of darkness are manifested in one 
of God's names, "the one leading astray" (al-mudill). Muslims, on 
the other hand, are veiled by light expressed in another name of 
God, "the guide" ( al-hadi). n This is one more example of cosmol¬ 
ogy reflecting credal dogma, which Sirhind! and his followers 
apply strictly to define the Muslim community in India. 73 Correct 
dogmatic affirmations remain a prerequisite to embarking on the 
Naqshbandl-Mujaddidl path; divine grace (nur-t batini) is blocked 
if one's credal affirmations do not correspond point by point to 
the creed of Abu Harirfa. 74 

For the aspirant on the path, special divine energy is received 
via human latifas. The shaykh reflects and focuses this emanating 
grace to hasten the disciple's progress.” Starting with the subtle 
center of the heart, the disciple concentrates on receiving divine 


^Furflzanfar, Alutdtth-i mathnau'i, pp. 50-51,142. 

7> Z awwar Husayn, 'Umdat aUsulQk, pp. 204-06. 

^Ibid. Note the hadith, "First God created my light which was created from 
God's light and the believers (mu'minOn) are from my light," cited in Sirhindi, 
Maktubdt, 3.122.127, and FurQzanfar, Ah&dfth-i mathnawf, pp. 113-14. 

7 The supremacy of Muhammad and (by extension) Islam is clearly stated by 
Sirhindi, who, after declaring Muhammad to be the first appearance in creation 
and the reality of realities, says, "This meaning is that other realities, whether the 
realities of the blessed prophets or realities of the great angels, are just reflections 
[of Muhammad's reality],.. For a person to arrive at the goal, [having traversed 
the distance] between the rest of the realities [other than Muhammad's reality] 
and God the most exalted and sublime, is impossible without the mediation of 
Muhammad (S)"; see Sirhindi, Maktflhu, 3.122.127. 

74 JaipQrt, Mi’ySr al-sulsk, p. 172. Note also Najmuddln Rflzl's explanation of 
how spiritual light can be blocked by certain actions of the body, hence the neces¬ 
sity to act in accordance with the shari'a. See Herman Landoldt's introduction to 
Naruddln ‘Abdurrahman isfarayanfs Kashf at-asrdr, trans. Hermann Landolt, Is 
revelateur dcs mystere s, p. 59. For a western historical analysis of the early develop* 
ment of Muslim credal dogmatics, see A. J. Wensinck, The Muslim Creed: Its Genesis 
and Historical Development, and Josef van Ess, Theologie und GeseUschaft im 2. und 3. 
fahrhundert Hidschra: Erne Geschichte des religiosen Daiken im friihen Islam. See also 
‘Abdulhaqq Dihlawi's Takmft al-ftnUn. A study incorporating an analysis of credal 
dogma and modern conflicting Sunni orthodoxies is a desiratum for Islamic 
studies. 

''When the shaykh focuses this fayd to benefit others it is called tawajjuh (liter¬ 
ally concentration) or tasarruf. 
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energy in each latjfa in turn: spirit, mystery, arcanum, super-arca¬ 
num, carnal soul, and physical frame. As Muhammad is "seal of 
the prophets," so the subtle center associated with Muhammad, 
the akhffi, is the most sublime and most inclusive. In the 
MujaddidI system a prophet governs each subtle center and me¬ 
diates divine energy from a certain reality (haqfqa) in the cosmos. 
A disciple's station (maqtim) exists under the foot of a certain 
prophet, so a beginner working on the heart is "under the foot of 
Adam," that is, the disciple receives special divinely emanating 
grace from Adam. 76 

Muhammad mediates divine energy to all other prophets. 
Likewise, the disciple's goal is to go far enough along the path to 
receive the direct connection of divine grace from Muhammad. 77 
For example, when the disciple waits for divine energy to go into 
the akhfa, the shaykh instructs the disciple to visualize all the 
NaqshbandT shaykhs of the chain going back to Muhammad as if 
they were in front of this subtle center. 78 In this fashion, there is 
a correspondence between the human microcosm, the spiritual 
genealogy, and cosmology—all of which coincide on one vital 
point: the supremacy of Muhammad in the created world. 


Naqshbandl-Mujaddidl Spiritual Practices 

Naqshbandls, like other sufis, realize that there are many paths 
to God but have declared their path (tarfqa) to be the "closest." 79 
More than most other sufi lineages, Naqshbandls acknowledge 


? *Muhammad TnSyatullah, irshddiyya, pp, 241-43, See figure 6 for 

the correspondences between prophets and the other latffas. When someone is 
under the foot of a prophet, according to Faqlrullah ShikarpOrT, it means that 
"the person intimate with God (wall) will receive the inner and outer knowledge, 
occurrences, visions, and states that are special to that prophet by means of his 
fthe Prophet's! help and cooperation." See Faqlrullah, Maktub&t-i Faqlrulffi\, 
p. 239. 

^Zawwar Husayn, 'Umdat al-suluk, pp. 205-09. 

™Ibid., p. 288. 

^irhindl, MaktfdhH f 1.131.9-10. Najmuddln Kubra uses the same words to de¬ 
scribe the Kubrawl tarfqa. See KubrS, Fmvti'ih, p. 285. The spiritual path, the way 
of proceeding along the path, and the methods for this journey are conveniently 
expressed in the term sai/r wa-sutQk, which has been amply described in Naqsh¬ 
bandT literature. One of the earliest summaries in a Western language is Heinrich 
Fleischer's "Uber die farbigen Lichterscheinungen der Sufi's/' Michel Chodkie- 
wicz provides a brief summary of NaqshbandT spiritual techniques in his "Quel- 
ques aspects des techniques spirituelles dans la tarfqa Naqshbandiyya," 
pp. 69-82. Qadirl practices in India have many parallels with those of the Naqsh¬ 
bandls; see Hasrat, Dtlrfi Shikuh, pp. 72-74, where he mentions sultan at-adhkfir. 
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the necessity of following the shari'a, but they also claim that 
merely piously following the outward dictates of the shari'a by 
itself rarely allows one to arrive near God. There are occasional 
accounts of a shaykh who, upon meeting such a pious person, 
immediately takes him close to God, but almost always the per¬ 
son ends up being so divinely inspired ( majdhUb , literally, at¬ 
tracted by God) that he is unable to function in society. 80 The 
second path, the path of asceticism, characterized by extensive 
fasting, performance of spiritual exercises, and solitary retreats, 
enabled many to purify the heart and subdue the mfs. These 
methods, particularly exemplified by ascetics and sufis during 
the first three centuries of Islam, enabled more aspirants to arrive 
close to God than did the path of piety, but still very few achieved 
their goal. Najmuddln Kubra describes the limitations of this 
method: “Ibn Mansur [a 1-Ha 11aj] once asked Ibrahim al-Khawwas 
in which stage (maqSm) of mystical practice he was. Ibrahim an¬ 
swered, 'For thirty years I have been in the station of complete 
trust in God' (tawakkul). Ibn Mansur replied, 'You have spent your 
life in the edifice of the inner self; where are you with respect to 
annihilation (fan#') in God?' " 8t 

From a Naqshbandl perspective, other sufis spend their time 
on the sufi path traveling in the created world (sayr-i fiftHqf) to end 
up finally in the world of divine command. In contrast, Naqsh- 
bandis, in the process of activating the laffas, begin in the world 
of divine command where sayr-i fiftiqi ends. By God's attraction 
(jadhba ) they proceed to travel within themselves ( sayr-i anfusi) on 
the path, again demonstrating the Naqshbandl practice of “in¬ 
cluding the end in the beginning" (iudirdj al-nih&ya fn-biddya)* 2 


^JaipQrl, Mt'ifftr al-sulilk, p. 128, One behavioral pattern they share in common 
is being subject to unpredictable, epileptic-like seizures* 

81 Kubr^ Fmotfil), p, 285 (comments minel, Tfluwfcfad was the eighth of ten sta¬ 
tions on the classical sufi path. See Annemarie Schimmel Mystical Dimensions, 
pp. 109-30. The most detailed exposition of tawakkul is Benedikt Reinert, Die Lehre 
vom Tawakkul in der ktassischen SufiL The Naqshbandrs put all the stations except 
the last (contentment or ridd) in the realm of the created world. The path through 
the stations is appropriate for a certain type of traveler who is attracted by God, 
sJ/ft-i majdhQb, who has to purify his or her latrfas in the created world before 
proceeding to the world of divine command. This is the common disciple (murid, 
literally, one desiring) on the path. The Naqshbandls, who start in the world of 
divine command, bypass these ten stations completely, Naqshbandis call this type 
of aspirant "an attracted one who is traveling" (majdhiib-i sdlik). 

^Panlpatl, irshsld aFtdlibFn, pp. 40-41, The concept of the end being included in 
the beginning is often used to describe the uniqueness of the Naqshbandl path. 
The concept of jadhba at the beginning of the path being a quicker way to the goal 
is also expressed by Najmuddln Kubra, See Kubra, Fautftity, p. 285. 
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Naqshbandls say this third path is not only safe but allows more 
people to arrive near God than any other path. 

A few spiritually gifted people travel on the quickest path, the 
"path of attraction" ( tariq-i jadhba ) through the intermediary of 
an UwaysT guide. This path shortcuts the much longer way of trav¬ 
ersing the path (tarTq-i suluk ) without jadhba and effectively elimi¬ 
nates any initiatory chain between the person and Muhammad. A 
promising disciple who has a tendency to experience jadhba easily, 
however, usually does not have an UwaysT guide but travels along 
the sufi path very quickly compared to others. Such a person is 
designated by Naqshbandls as "an attracted one who is travel¬ 
ing" (majdhub-i sdlik J. 83 Naqshbandls define those exceptionally 
talented individuals in the spiritual fast lane who only need a 
very short time to arrive close to God as "those desired by God" 
(sing, murad).™ Carl Vett interviewed one of these people, asking 
him what he experienced when he went into ecstasy. Answering 
that he could not describe it, he said, "It is as if I were seized with 
a fever. It goes through me like fire. The power of the sheikh 
seizes me. The farther away I am from the tekke [Turkish word for 
sufi lodge] the more powerfully I feel it. Once I was sent to 
Smyrna, but I had to come back very soon. At that distance I felt 
his power so strongly that I could not endure it. [These sensa¬ 
tions] cannot be called pleasant, neither can they be called un¬ 
pleasant. It is a though I were taken possession of by stronger 
powers that streak through my body like fire and move it without 
asking the permission of my will. It is as though I were carried 
into the heights." 85 

There are two kinds of intimacy with God on the Naqshbandl 
path: lesser and greater. The first portion of the cyclical fourfold 
Mujaddidl path is "going to God" (sayr ila'U&h), which describes 
the entry into the world of divine command or the reflections of 
God's names and attributes ( zilal-i asma’ wa-sifdt) and is associ¬ 
ated with "lesser intimacy" (witfiyat-i sughrft). Mujaddidls would 
place most sufi shaykhs at this stage of intimacy with God. 
Naqshbandl disciples are often given permission to teach at this 


“‘Izzuddtn Mahmud Kashanl (d. 735/1335) and Abo Hafs as-Suhrawardl (d. 
632/1234) both discuss the terms majdhtlb-i sdlik, one who starts out in jadhba as a 
beloved of God and then traverses the stages of the path, and sdlik-i majdhub, one 
who starts out traversing the path as a lover of God before experiencing jadhba. 
See NasrullSh PQrjawadl, SultSn-i tarfqat, p. 231. 

**This is in contrast to an ordinary disciple (murid) who desires God. Some 
individuals become intimate with God after only one meeting with the shaykh. 
See Abo'l-Asfar 'All Muhammad al-Balkhl, Ma’mQldt-i sayff, pp, 79-80. 

'"'Carl Vett, Dervish Diary, pp. 141-42 [additions mine]. 
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point even though it is the station of intoxication and the domain 
of rnhdat al-umjad* 

Leaving the circle of contingent existence, the aspirant pro¬ 
ceeds to the second segment of the cyclical MujaddidI path and 
enters the circle of names and attributes. Called "traveling in 
God" (sayr fVltah), this part of the journey is associated with 
"greater intimacy" (wililyat-i kubrfl)* 7 This is the second "remain¬ 
ing in God" (baqa 1 ) described by Junayd and the domain of imhdat 
ai-shuhftd emphasized by Ahmad Sirhindl. 88 In the company of an 
exceptionally spiritually gifted individual such as Muhammad, 
the Companions were able to proceed on the path without the 
need of "lesser intimacy" and the intoxication associated with 
it. 89 Such a spiritual boon is one more reason why Muslims be¬ 
lieve the Companions to be the most preferred group of Muslims. 
Hidayat ‘All Jaipur! says, "If an intimate of God (wilt) intensely 
exerts himself doing spiritual exercises for one hundred thousand 
years, he will never be able to approach the great Companions' 
(R) nearness to God, inner pureness, strength of faith, or high 
rank. [This is true by analogy] because one hour in the company 
(suhbat) of a wall is better than hundreds of years of sincere obedi¬ 
ence and worship." 90 

God calls on prophets and those who follow them perfectly to 
proselytize. These chosen individuals begin the third portion of 
the journey, "returning to the world of creation for God and by 
means of God" (sayr ‘an Alldh biUdh ). At this point they complete 
the fourth and last cycle in their travels by returning to live as an 
apparently ordinary person in the created world (sayr fi’l-ashyd *). 
Only at this last stage does a traveler return with a transformed 
understanding of the phenomenal world, having acquired the 
knowledge of corporeal things as things. 91 Naqshbandls claim 


ii *$ee Zawwar Husayn, 'Umdat al-sutak, p. 168* 

'"There are differing interpretations concerning where in the cosmological 
order this greater intimacy is located because of the overlap of circles of manifes¬ 
tation. It begins in the names and attributes of the second manifestation and goes 
through the divine qualities of the first manifestation, an area roughly approxi¬ 
mating the overlap between the circles; see ibid,, p* 195 and figure 5 in this chap¬ 
ter. Those entering the first manifestation near the reality of Muhammad enter 
the realm of "greatest intimacy" (witOyat-i which is reserved for a very few 
travelers on the way, prophets, and angels, 

"The first baqa' is the ordinary mundane human consciousness of someone who 
has never had any mystical experiences. 

w Jaipim, Mfytfr al-sutuk, p. 130. This is how Naqshbandls respond to critics 
who ask how the Naqshbandl path can be the way of the Companions when the 
Companions did not experience jadhba* 

Tbid. 

f1 Muhammad "InayatulUh, Maqflmdt-i irshddtyya, p* 290. 
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this fourfold cycle is the path of the prophets and the Compan¬ 
ions, which they attempt to imitate as closely as possible. 

To proceed on the fourfold Naqshbandl path, three methods 
are employed to cultivate the latifas of the world of divine com¬ 
mand: recollection of God ( dhikr ), the exercise of negation and 
affirmation (nafy wa-ithbift), and contemplation (murilqaba ). 92 By 
activating the latifas through the recollection of God one is func¬ 
tionally creating a subtle body and then subsequently energizing 
it by the practice of nafy wa-ithbtit before traveling via the contem¬ 
plations toward the Essence. 

Recollecting God 

The literal meaning of islfim, submission to God, cannot but in¬ 
volve the remembrance of God . 93 This submission, formally de¬ 
fined by the religion of Islam, involves ritual prayer five times a 
day in which the believer is enjoined to pray "as if one were in the 
direct presence of God." The other pillars of Islam, in addition 
to ritual prayer, i.e., giving of alms, fasting during the month of 
Ramadan, and the pilgrimage to Mecca, are all practical enact¬ 
ments designed to remind Muslims continually of the first pillar 
of Islam, "There is no god but God and Muhammad is His mes¬ 
senger." The design for remembering God, according to Muslim 
faith, is contained in the Qur’an and the hadith of the Prophet. 
By following this divine Law by which God has graced humanity, 
Muslims come to be in harmony with God's universal design, 
individually, socially, and spiritually. 

Elements of recollecting God have been incorporated into di¬ 
verse aspects of Islamic culture and languages by Muslims inten¬ 
tionally imitating the practices of the Prophet . 94 The linguistic 
aspects of recollecting God were first incorporated into the Arabic 
language and then transmitted to other languages spoken by 
Muslims. Before beginning any activity, Muslims are enjoined to 
repeat "in the name of God" (bismillSh). Any future action is al¬ 
ways deferred to God's will, and it is considered spiritually arro¬ 
gant to speak of doing something in the future without qualifying 
it with "if God wills" (in s/ii?’ Allah). It is virtually the Arabic 
future-tense marker. When asked how one is doing, no matter 


JZ The special bond between the shaykh and the disciple (rabita) is a crucial com¬ 
ponent throughout these stages* 

^For dhikr in a Shfi environment see Muhammad Gunabadl, Whldyat nfima, 
pp. 176-82. 

^See M. Piamenta, Islam it r Everyday Speech. 
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how bad the situation may be, one first replies “May God be 
praised" (al-hamdu lillfih). In the linguistic sphere of Islamic cul¬ 
ture God is mentioned relatively often in everyday conversation. 
Islamic calligraphic art reinforces a remembrance of God on a 
visual level, the world “Allah" being one of the most common 
and recognizable words in ornate calligraphic designs. 

Sufis, while wholeheartedly supporting outward religio- 
cultural structure and symbols, still emphasize the limitations of 
such symbols without the proper inner foundations. In spite of 
the myriad linguistic, artistic, and religious means to remember 
God, sufis note that humans are all too prone to forget Him. If 
they are heedless, for example, a bismillah at the beginning of a 
meal can become a bon nppctit rather than an occasion to remem¬ 
ber God. Sufis have repeatedly stressed that the foundation of 
any remembrance of God rests in the heart, just as the profession 
of faith involves the tongue and the heart simultaneously. To acti¬ 
vate the heart and lift the veils of heedlessness sufis have devel¬ 
oped the formal exercises to remember God known as dhikr . 95 

The heart is the starting point for dhikr exercises. Naqshbandls 
conceive of the heart as the bridge between the Creator and the 
human being, the locus of an inner catalyst that enables other 
subtle centers to become active . 96 In cosmic terms Naqshbandls 
define the heart as the interface between the created world and 
the world of divine command and the bridge between the spirit 
(rilh) and the body . 97 The hadiths, “My heaven and earth cannot 
contain Me," and "There is not a person whose heart is not be¬ 
tween the two fingers of God" reflect this way of understanding 
the heart in Muslim tradition . 96 

A Naqshbandl shaykh activates the subtle center of the heart 


'"‘For Naqshbandls the heart means the heart latlfa (not the physical heart of the 
human body). Often the "real" heart, the heart latlfa, is associated with the physi¬ 
cal pineal heart (qalb satunvbarf) since the latter resembles an inverted pine cone. 
See ‘Abdulahad Sirhindl, Culshan-i mhdat, p. 119. For the benefits and hadith 
support for the practice of dhikr, see Zawwflr Husayn, 'Umdat alsulnk, pp. 17-25. 
The development of dhikr and the types of dhikr of major sufi lineages has yet to 
be researched in detail. 

'"jaipQrl, Mi'ydr al-sulak, p. 93. 

“"Farflql, Maddrij al-khayr, pp. 30-31, and Faqirullah Shikarpuri, Maktiibdt-i 
Faqlrulttih, p. 234. 

^FurOzanfar, Ahddlth-i matlnmin, p. 26, and A. J. Wensinck, Concordance et indi¬ 
ces dc la tradition musulmane, 8 volumes, 5:454. Concerning this latter hadith con¬ 
temporary Pakistani Naqshbandls have interpreted these two fingers to be the 
Compassionate (at-rahmdn) and the Merciful (al-rahJm); the former attribute is for 
all of humanity and the latter for Muslims, a similar dichotomy to that between 
general and special fayd. 
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by putting his four fingers in the place of the heart latTfa. Putting 
pressure on this place (sometimes called the "mouth of the 
heart"), he says "Allah" three times while giving a burst of spiri¬ 
tual energy ( tawajjuh ) to the disciple's heart.** In this fashion, "re¬ 
membering the name of the Essence" (dhikr-i ism-i dtot) is 
imparted to the disciple. Naqshbandl shaykhs have explained to 
their disciples that by imparting this dhikr (talqm-i dhikr) they are 
establishing God's imprint (rnqsh), one that is sufficiently potent 
to be unaffected by ordinary events. 100 Similarly, Muhammad 
Ma'sum (d. 1079/1668), son of Ahmad Sirhindl, is reported to 
have said that the disciple should concentrate on the heart so that 
the naqsh of everything other than God would be effaced. 101 The 
spiritual guide then instructs the disciple to spend time each day 
in ritual purity sitting with his or her face toward Mecca with 
total mental concentration on the heart, mentally picturing the 
heart saying "Allah, Allah." 102 The goal is a receptive heart, un¬ 
distracted by thoughts, which is continually turned to the source 
of divinely emanating energy. Such a condition is defined as rec¬ 
ollection of the heart ( dhikr-i qalbf). m Although Naqshbandls per¬ 
form this recollection of God silently, properly speaking it is 
known as recollection of the heart (dhikr-i qalhl), not silent recol¬ 
lection ( dhikr-i khafi). 104 


w Zawwar Husayn, 'Umdat at-sulttk, p. 280. 

'"’Muhammad Hashim Kishmt, Nasamdt al-quds, p. 31. 

'"’FirOql, Maddrij al-khayr, p. 62. One explanation of Baha’uddln's name 
"Naqshband" is "the person whose heart is impressed with God's name Allah." 
Other explanations are summarized in ‘Iraqi's introduction to Muhammad 
Parsfl's Qudsiyya, pp. 46-47. One apocryphal story relates how Baha'uddln was 
unable to receive the dhikr from his living pir, Amir Kulal, so he went into the 
desert, where Khidr informed him that ‘Abdulqadir al-jllani would impart the 
dhikr-i ism-i dhdt to him in a dream; he proceeded to do so that very' evening; see 
ShikarpQrl, Maktubdt-i Faqlrulldh, p. 211. 

,flJ Zawwar Husayn, 'Umdat al-sulffk, p. 280. 

“’’FarUql, Maddrij al-khayr, p. 60. Dhikr-i qalbr is also called wuqdf-i qalbf. In 
Naqshbandl technical vocabulary U’uqdf means "concentration" w r hen discussing 
the latifas and "understanding" in the context of contemplation (murdqabdt). 

l,M There is a substantial conceptual difference between these two kinds of dhikr. 
Dhikr of the heart is contrasted with dhikr of the tongue (dhikr-i lisdnl), while silent 
dhikr is contrasted with audible dhikr. By definition, dhikr of the heart is silent but 
silent dhikr can also be performed by members of sufi lineages who normally have 
loud dhikr, e.g., the Shadhiliyya practice silent dhikr of the tongue when in public 
places. See also ‘Ala’uddawla SimnanI's Dhikr al-lisdnlal-qawf al-khaft, mentioned 
in Elias, Throne Carrier, p. 131. In an otherwise insightful presentation of dhikr, 
Hamid Algar confuses silent dhikr with dhikr of the heart. See his "Silent and 
Vocal dhikr in the Naqshbandl order." By conflating silent dhikr and dhikr-i qalhi 
he confuses two different Naqshbandl practices: the heart's silent repetition of 
"Allah" (dhikr-i qalhl) and the silent repetition of Id Halt Hid Alldh while holding the 
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The advantage of recollection of the heart is that one can per¬ 
form it continuously in any circumstance. Although silent recol¬ 
lection of God enables the adept to remember God in both 
waking and sleeping states, recollection of the heart is superior 
to silent recollection of the tongue since an action focused in the 
heart allows one to continue remembering God whether speak¬ 
ing, eating, drinking, or anything else. 105 Naqshbandls explain the 
rarity of the practice of heart dhikr among other sufi lineages by 
the lack of spiritual guides who can activate the heart, in addition 
to the relatively greater difficulty of performing recollection of 
the heart. Many other sufi lineages consider recollection of the 
heart to be an advanced sufi exercise at the end of the path, while 
Naqshbandls begin practicing heart dhikr from the time of initia¬ 
tion. Naqshbandls have explained that in recollection of the heart 
they begin receiving divine grace from the Essence, while other 
sufis only receive divine emanations from the Essence at the end 
of the path. 106 NaqshbandT pirs expect high standards of perfor¬ 
mance from seekers recollecting God in the heart. The disciple 
should feel nothing else but the presence of God in the heart, so 
that one is like "a breast-fed baby who always stays near its 
mother; if it is separated [from its mother] for even an instant, 
[the baby] cries and becomes agitated." 107 From this strict defini¬ 
tion of recollecting God in the heart Naqshbandls have declared 
it sinful for the elect to forget God for even an instant. 108 

When the heart of the disciple is established in recollecting 
God, the shaykh activates the other subtle centers of the body in 
turn, 109 until eventually the entire body, even the individual hairs, 


breath (mfy tm-ithbfiO, which Khidr was supposed to have taught ‘Abdulkhaiiq 
GhujduwanL The latter is the dhikr-i khafT which Ya'qftb CharkhI is discussing in 
his Ristila-yi unsiyya, cited by Algar. 

The most vocal of all dhikr activities is samit, involving instrumental music and 
singing of devotional poetry, causing many to experience ecstasy. SharTa-minded 
sufis like the Naqshbandls have declared s atnfi* to be a forbidden activity. Indeed, 
sufi singing (qawwdtf) has become a distinctive activity which some interpret as 
setting the participants apart from the rest of the Muslim community. For a de¬ 
tailed ethnomusical study, see Regula A. Qureshi, Sufi Musk of India and Pakistan: 
Sound, Context , ami Meaning in QnmoalL 
,c *Silent recollection is one of many examples of practices and attitudes in the 
Naqshbandiyya that could have been transmitted from the early MalUmatiyya 
originating in Nishapur, See Hamid Algar, "Elements de provenance MalSmatl 
dans la tradition primitive Naqshbandl/' This and many of the other papers are 
to be edited by Roger Deladriere and published by Flnstitut Franfais. 
,0fc Muhammad Sadicj Qusori, Tadhkira-yi Naqshbandtyifl-Khaifriyya, p. 177. 
107 Zaww3r Husayn, 'Umdat aJ-sulQk, p, 167. 
iM Ibid„ p. 168. 

,w The usual order for nineteenth- and twentieth-century Indian Naqshbandl- 
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become one latifa continually remembering God, a stage called 
dhikr-i sultSnV 10 Ft is at this point that the one engaged in recol* 
lecting God can begin to become conscious of God's entire cre¬ 
ation, remembering God according to the Qur’anic dictum, 
"There is nothing in creation that does not praise Him" (Q. 
17:44). ,n With respect to the Naqshbandl path, the disciple has 
created a luminous vehicle, a subtle body of light, with which to 
travel towards God. 

If recollection of the heart creates the vehicle for the traveler, 
the next level of dhikr and the second of the three methods used 
by the Naqshbandls, "recollection of negation and affirmation" 
(nafy zva-ithbat), is like developing an accelerator for the vehicle. 
(The negation is "There is no god" and the affirmation is "but 
God.") The disciple is taught an exercise involving the silent 
mental repetition of the first half of the Muslim profession of 
faith, there is no god but God (la ilah ilia Allah) while holding 
the breath. 112 Naqshbandls assert that this exercise was taught to 
‘Abdulkhaliq Ghujduwan! (d. 575/1179) by Khidr as the former 
was submerged in water. Adepts begin the three-movement exer¬ 
cise by first holding the breath below the navel and then mentally 
bringing up the word la from below the navel to the middle of 
the forehead. 113 

The second movement ( darb ) is mentally conveying the word 
ilah from the middle of the forehead to the right shoulder, ending 
with the final forceful mental motion "hitting" the heart from the 
right shoulder with ilia Allah. Disciples are required to do one 
additional task of counting how many times they say tahlil in one 
breath (wuqttf-i ‘adadi) in order to finish with an odd number. A 
short supplication (du'O*) follows each exhalation, "Muhammad 
is the messenger of God" (the second half of the Muslim profes- 


Mujaddidls is qu\b f riih , sirr , khaff t akhfa, mfs, qillak Muhammad Ma'sQm, perform¬ 
ing a "sufi j jtih&d/’ started with the qalb and then activated the nafs, rfth, akhffi, sin , 
and kfmft; see JaiptM, Mi'ydr aZ-sidtift, p. 104, 

H ‘ J BfrbaJl, biqildb al-haqiqat, p* 17, and Zawwar Husayn, 'ilmdat al-sulflk, p. 283. 
The point of dhikr-i coincides with "annihilation" of the coarse material 

body (fanti M -i jasadl), implying one can leave the coarse body now that a subtle 
body has been formed, 

■"Jaipur!, Mi'y&r at-sultfk, p. 103* 

m The repetition of Id ilflh ilia Allah is also called fafeffl, and some Naqshbandl 
manuals mention an alternative, loud repetition of this phrase called dhikr-i tahllt-i 
lisdni See Zawwar Husayn, f Umdat al-suluk, pp, 283-85. This dhikr formula of 
twelve letters was also the most popular dhikr formula used by early lmamls; see 
Amir-Moezzi, The Divine Guide , pp. 107; 217, n, 574. 

,u Some seventeenth-century Naqshbandls located the ttafs latifa below the navel 
and the akhfA latifa in the middle of the forehead. 


fVi nu rictbteri malarial 
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sion of faith), and “[To arrive near] God is my purpose (maqsudi) 
and my desire (rnatlubf) is His pleasure. Give me knowledge and 
love of Him." 514 Such a supplication reminds the disciple that his 
or her own actions alone cannot guarantee success; the disciple 
must ultimately rely on God's merciful grace to reach the goal. 
When proficient in nafy wa-ithbat the disciple has a vehicle that 
is "warmed up" and ready to travel towards God through the 
contemplations (murHqabUl). 115 Throughout this entire process 
one's spiritual achievements depend upon a well-developed 
psycho-emotional tie with the shaykh. Indeed, this intimate bond 
forms the basis for subsequent transformation and spiritual 
travel. 


lu See Muhammad "Inayatullah, Maq&m&t-i irsh&diyya , p. 249 in the note, and 
Zawwar Husayn, *Umdat alsultik, p, 284, Both these sources mention the necessity 
to repeat the tahlfl twenty-one times in a breath but Naqshbandls have told me 
that advanced practitioners in this exercise can repeat the tahlij over one thousand 
times in one breath, 

11S Appendixes 2 and 3 explain these in detail. 
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Bonding the Heart with the Shaykh 


In our path [the Naqshbandiyya] arriving at the degree of perfection is related 
to a loving bond (rabita) with the exemplary shaykh. The sincere disciple, 
through his love of the shaykh, receives divine energy (fayd) from the inner 
being (batin) of the shaykh and becomes colored ivith the color of the shaykh, 
having an essential connection to the shaykh.... They call this annihilation in 
the shaykh, the beginning of true annihilation lin God]. (Anyone doing] dhikr 
without bonding his heart with the master (rabita) and without achieving anni¬ 
hilation in the shaykh will not arrive. 

Khwftja Muhammad Ma'sum, MaktubSt 


In terms of the spiritual practices described here, namely, recol¬ 
lection of God (dhikr) and contemplation of God (murdqaba), the 
most efficacious method for spiritual development arises from 
the bond (rdbita) with the mentor that enables the seeker to bene¬ 
fit from the focused energy of the shaykh's spiritual attention (ta- 
xmjjuh ). 1 The success of spiritual travel depends on cultivating 


i Ahmad Sa*Td, Arba 4 miliar, p + 2, and Zawwar Husayn, 'Umdat at-suttik, p, 279. 
Naqshbandfs refer to the three "ways to God" as dhikr, fikr, and rtlhita. See Hidlyat 
'All Jaipflrl, Mi'yftr al-sulilk, wa-dufi* al-awhdm uxi'l-shukilk, p* 69. In another triad, 
Mujaddidls define three types of religious education: (1) learning the religious 
sciences governing outward behavior, which is the most basic; (2) practical train¬ 
ing in recollection of God; and {3) tawajjuh; see Muhammad ‘Umar Bfrball, Implfib 
al-haqfqat, pp, 26-27. Such an emphasis on the connection to the shaykh had 
Naqshbandl precedents. For ‘Abdurrahman fa ml (d, 898/1492} r&bita was the 
nearest, i.e., fastest, means to arrive at the goal. See Sarrishta-yi tarrqa-yi khwdjagGti, 
p, 15. Ubaydullah Ahrar (d. 895/1490), a contemporary of JamI, outlined three 
possibilities: (1) doing good deeds and spiritual exercises; (2) realizing one's 
weakness and surrendering to God; and (3) depending on the influence of a mas¬ 
ter's spiritual power (himmat). The third method is the fastest and most sure, for 
a seeker realizing his weakness can use the means (tvasila) of his pit's spiritual 
power to arrive near God. Kashifl, Rnslmhat, pp. 500-01, cited in Fritz Meier, Zwei 
Ahhandlungen iiber die NtufSbandiyya, p. 256. 
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this relationship with the spiritual guide; solitary recollection 
without this bond will make the goal extremely difficult, if not 
impossible, to reach. 2 The need for this bond grows out of the 
principle that the sufi genealogical chain conducts the divine en¬ 
ergy (fayd) mediated by Muhammad. Without a sound connec¬ 
tion to the shaykh one remains disconnected from God. 3 The 
spiritual tie (rfibita) determines the disciple's progress. 4 

‘Abdurrahman Jam! (d. 898/1492) gives one of the earliest and 
most complete descriptions of rabita for the Naqshbandiyya. 
Being with the spiritual guide is equivalent to being in the com¬ 
pany with one of the proteges of God, since they both have the 
highest degree of perfection in contemplating the divine essence 
(rmqdm-i mushfihada) and also cause tears to flow when imparting 
the recollection of God. 5 A contemporary of Jaml, ‘Ubaydullah 
Ahrar, wrote in his Fiqardt, "The shadow of the master is better 
than the recollection of God (dhtkr)," which SirhindT later inter¬ 
preted as the superiority of rabita over dhtkr , because without a 
complete connection to the shaykh the seeker will not be able to 
derive full benefit from recollection of God. 6 

Historically rdbita was an essential component of both com¬ 
panionship with the shaykh (suhbat) and ability to receive his 
transmission of spiritual energy (tawajjuh). Fritz Meier 7 in a 
monograph on this bonding, traces the concept to the writings 
of Najmuddm KubrS (d. 618/1221) and Abu Hafs as-Suhrawardi 
(d. 632/1234).* A century later ‘Ala’uddawla Simnani (d. 736/ 


2 See Ahmad Sirhindl, MaktiiMt-i imUm-i rabbanf, 3 volumes, vol, 1, letter 61, p. 39 
(hereafter 1.61.39]; Muhammad Ma'sOm, Maktfibfit-i ma'sftmit/ya, 3 volumes, vol. 
1, letter 78, p, 196 (Hereafter 1.78.196); and "Abdullah Shah y Sulflk-i rmtjaddidiyya, 
P 17. 

There are always exceptions, for example, ''When one cannot have companion¬ 
ship (suhbat) with God then enter companionship with those who do"; see 
Zawwar Husayn, ‘Umdat al-suliik, p, 99. Evidently very few people are able to 
have companionship with God without the intermediary of the shaykh. 

4 "Any benefit [for the disciple] is because of the shaykh." See Sirhindl, Makttl- 
bat, 1.187.74. 

sjaml, Sarrishia-yi tarTqa-yi khwdjag&tt, p. 15. Jaml explains that a person who has 
reached the maqflm-i mushOhada has become a verifier of the manifestations of the 
divine essence (bth tajalliydt-i dhdtiyya muhaqqiq gashtah). 

This quote is cited in Ahmad Said, BH-ftnoitid al-ddbita, p. 35. See also Muham¬ 
mad Ma sOm, MaktUbdi-i masumiyya, 1.50.165. 

7 See Meier, Zwei Ahlwuilungen, in particular, "Die Herzensbindung an den 
Meister." 

'SuhrawardI, In his 'Awfirif abma'drift mentions how 'Abdulqadir al-Jilanl used 
the presence of the bond of hearts between master and disciple (rabita qalhiyya) to 
account for his refraining from customary exchanges of polite expressions. Kubr5 
attributed the bonding of the heart with the shaykh (rabt al-qalb bi*lshaykh) to 
Junayd (d. 298/910), See ibid., pp + 17-18. 
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1336), from whom the Naqshbandls most likely developed their 
schema of colors and subtle centers, mentions how the tie of the 
heart with the master (rabita-yi shayklu) determines the quality of 
bonding with the Prophet (rUbita-yi nabawT). 9 Later sufis describe 
the disciple's ego as dissolving in the shaykh (fmtitfn-shaykh) be¬ 
fore becoming annihilated in the Prophet and eventually God. 
The bond with the shaykh (rSbita) in the sufi path corresponds to 
the Ka c ba in the shari'a; both are means of worship between the 
Creator and the created, since God's light had been confirmed 
both in the Ka'ba (the house of God) and in the heart of God's 
slave. 10 

This intentional flow of fayd from the pir is often described as 
spiritual attention (tawajjuh, tasarruf, himma) which hastens the 
disciple's inner transformation as a profound bond develops with 
the shaykh.’ 1 When a disciple becomes psychologically and emo¬ 
tionally attuned with the guide, the shaykh's spiritual attention 
can work effectively. Whether this divine grace actually exists at 
all or whether a particular master is capable of channeling this 
energy is not the primary concern. The concept of divinely ema¬ 
nating power in the larger paradigm of proteges of God acting as 
mediators between humans and God explains how a shaykh can 
positively influence a disciple's behavior or cure others of unde¬ 
sirable conditions and illnesses. It was Indian Sher Muhammad's 
(d. 1346-47/1928) multidimensional spiritual attention, for ex¬ 
ample, that allegedly changed common people's worldly situa¬ 
tion through lectures and discussions. Depending on a disciple's 
capacity, he would transmit this divine grace through physical 
contact, with a handshake or touching their forehead or places 
on their chest. 12 Physical distance does not impair the transmis¬ 
sion of divine energy when "hearts are near," i.e., when there is 


“'Ala uddawla SimnAnl, "Khitam al-misk," p. 123. 

lL, JaipQrt, Mi'yflr al-sulilk, p. 71. 

"When giving tawajjuh the shaykh thinks, "I focus God's light by means of the 
blessed shaykhs or* this disciple." The disciple thinks, "The pir is the access of 
divine grace and is the means for the divine energy which is coming to my heart/' 
See ‘Abdullah Shah, Sulttk-i mujaddidiyya, p* 21. There are many parallels with a 
disciple's performance of the contemplative exercises—See appendixes 2 and 3. 
Before Sirhindl, ‘Ubaydullah AhrSr explained that when the shaykh puts his spiri¬ 
tual attention on the heart of the seeker there develops a connection and affinity 
between the hearts until they are one* See Kashifl, RnsluihAt, p. 464. JamI defined 
tawajjuh as the process of the disciple concentrating on the heart latjfa, presumably 
while doing dhikr* See ‘Abdurrahman jam!, Sarrishta-yi tarfqa-yi khwtijag&n, 
pp. 14—15- 

l2 BirbalT, Stiqihlb al-haqfqat, pp. 50-53. Touching points on the chest is how 
shaykhs activate a disciple's subtle entities (lattfas). 
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a close bond between the shaykh and disciple. 11 Ruml attributes 
a similar type of silent companionship and wordless transmission 
to the third Caliph, 'Uthman. 

When ‘Uthman <R) became Caliph he went to the pulpit (mitibar) [to give 
a sermon]. People waited for him to say something, [but] he did not say 
anything. He [just] kept looking intently at the people, causing [such] a 
state of ecstasy to descend upon the people that they could not leave 
nor have any idea where each other were sitting. Never with a hundred 
admonishments, preachings, and sermons would they have had such an 
excellent state. [Norl would they have received [suchl benefits and have 
|had such] secrets revealed with so much effort and preaching. Until the 
end of the session he kept looking at them like this without uttering a 
word. When he wanted to descend from the pulpit he said "It is better 
that you have an effective imam [leader] rather than a prattling imam."’ 4 

Perfect rabita, however, is not only a function of tcnmjjuh, but is 
achieved from the simultaneous efforts of both the master and 
disciple in a reciprocal process. While the disciple receives the 
shaykh's focused spiritual attention the disciple continuously vi¬ 
sualizes the shaykh's face. 

Visualizing the Shaykh (ta§awwur~i shaykh) 

The bond with the spiritual mentor, first experienced by disciples 
and later institutionalized in the sufi practice of tasawwur-i shaykh, 
developed into one of the most heated points of contention be¬ 
tween sufis and their opponents in the reformist environment of 
nineteenth- and twentieth-century India. 15 Sufi apologists for this 
visualization activity cited the elaborate description of the 


•’Ibid., p. 60. 

l4 |alaluddlo Rflml, Kitdb-i fthi mH fftii, p. 129. Badf uzzam^n Furuztlnfar docu- 
merits how this story related by RQmT changed considerably from the shorter 
version he had located in the hadith literature. See ibid., 316-17, 

] Tn addition to Ahmad Sard's (d. 1277/1860) detailed apologetic work cited 
above, many other shorter treatises appeared justifying visualizing the shaykh. 
See Ahmad Rida Khan Barelwl, Al-ytiqrttat al-w&stfa, and Muhammad Amin, 1th- 
btit-i tasawwur-i shaykh. There are in addition many articles in JamS'at ‘All Shah's 
monthly sufi magazine, Ri&lta-yi amvdr al-$ufiyya, e,g„ Shaykh Ghulam Naqsh- 
band, "Haqlqat-i tasawwur/' 13,6,9-20; NOr Muhammad, "Tasawwur-i Shaykh," 
16,5.11-16; and 16,6,17-24; Muhammad Sharif, "Tasawwur-i Shaykh," 18,1,17-24; 
18,2.17-24; 18,3,9-15; 19.2,14-15, Mujaddidls agreed that making pictures of Mu¬ 
hammad was forbidden by the sharPa, but argued that visualization of the shaykh 
differed entirely from pictures in books. They considered visualization as a pro¬ 
cess occurring in the imagination, the same process by which one used to acquire 
acknowledge; see Ahmad Sa'id, BPl-fawtfid al-d&bita, p. 58. 
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Prophet (hilyat an-nabr).'* Referring to the Arabic adage, "Choose 
your companions carefully before traveling" (ar-rafiq qabl at-tarfq), 
Ahmad SaTd (d. 1277/1860) notes the precedent of Baha’uddln 
Naqshband guarding the image of his shaykh's face in his imagi¬ 
nation when traveling to the Hijaz. 17 A disciple of Khwaja Hasan 
4 Attar, the eldest son of ‘Ala’uddTn ‘Attar (d. 803/1400), showed 
signs of spiritual attraction (jadhba) when visualizing the face of 
his shaykh. 18 If the disciple could not be in the presence of the 
master, ‘Abdurrahman jam! recommended that the disciple visu¬ 
alize the pit's face in the heart while eliminating any distracting 
thoughts. 19 ‘Ubaydullah Ahrar, interpreting the Qur’anic verse 
"Be with those who are sincere and true" (kilml ma l as-sfidiqm 
[9:1191), indicated that one should outwardly be in the guide's 
physical presence and inwardly have a bond with him (rabita ). 20 
One unites sincerely with the shaykh's face to develop continu¬ 
ous companionship with "the lights of his lofty attributes and 
beautiful character," 21 creating continual rdbita, independent of 
physical proximity. In this way a person can develop an affinity 
(mumsabat) with the mentor and arrive at the goal. 22 

Sirhindl incorporated this practice of visualization into the 
Mujaddid! system, especially when he perceived that persons 
had not controlled their egos sufficiently. He would order them 
to engage in rdbita and visualize his face in their hearts, causing 
some of them to show visible signs of spiritual attraction: 
"Khwaja Burhan, one of the shaykhs of Dahbid who had already 
been initiated and received permission to teach (ijfizat) from the 
notables of his locale, asked Sirhindl for spiritual guidance. Bur¬ 
han was surprised when Sirhindl said for him to visualize his 
[SirhindfsJ blessed face. His trusted companion informed him 
[Khwaja Burhan] that this exercise is suitable for beginners so 
that they can be taught the advanced contemplations (murdqabat). 
... After being convinced, he practiced this exercise for a day and 
became overpowered with a connection (nisba) with God to the 


"•Ibid., p. 50. 

,7 Parsa, Risdla-yi Qudsiyya, cited in Ahmad Sa'Td, Bi’l-fawd’Ui al-ddbita, pp. 41-42. 
Evidently Baha'uddln, on his second trip to the Hijaz, ordered his companion 
and disciple, Muhammad Parsa, to fix his lace in his imagination; see ibid., p. 42. 

'"Ibid., p. 44. 

'“JamT, Sarrishta-yi tarTqa-yi khwdjagdn, p. 15. 

“Kashift, Rashahdt-i ’ayn al-haydt, cited in Ahmad Sa‘Id, BH-fawif id al-ddbita, 
p. 47. Later reformist subs would justify visualization of the shaykh on the basis 
of numerous Qur'anic and hadith passages. 

’■Ibid. 

“Ibid., pp, 47-48. 
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point that he showed signs of extreme spiritual intoxication 
(jadhba)." 23 

Naqshbandls have praised visualization of the shaykh as an ef¬ 
fective technique for concentration, since humans cannot follow 
two directions at once or meditate with distracting thoughts. 
"Keeping the picture of the shaykh in the state of recollection of 
God (dhikr) is the essence of causing recollection (tadhkir) because 
the remembered One exists in the presence of one [the shaykh] 
who does not heedlessly leave God—may He be blessed—for an 
instant." 24 

It is much easier for beginners to concentrate on the face of the 
shaykh than on God. There is a synergistic effect between the 
visualization of the shaykh and love of the shaykh which allows 
the seeker to open him- or herself to a transformative process 
activated by the pir's character and actions. This in turn strength¬ 
ens the seeker's connection to God. Eventually the pir's astral 
body (jism-i with fill) can be summoned. 25 

One common technique of visualization involves completely 
emptying the mind of all thoughts while feeling love for the 
shaykh and for God as one receives divinely emanating energy 
(fayd) from the pir. Keeping the eyes either open or closed, one 
should begin to gaze steadfastly at a point in between the 
shaykh's eyes. Even if the shaykh is not present one can still keep 
lovingly imagining the shaykh between the eyes, which produces 
an effect like physical companionship (suhbat). 26 More advanced 
techniques involve visualizing the shaykh progressively, in front 
of the heart, actually in the heart, and finally visualizing one's 
own face as being the shaykh's. 27 One essential component of this 
practice is that it be done in a loving and sincere manner. As 
love of the pir should arise spontaneously, visualization of the 
pir should be a natural process without struggle. 28 

Success in this endeavor means that a strong, firm connection 
has been formed and that whatever the seeker looks at he or she 


21 Muhammad HSshim Kishmf, Zubdat al-ttuufSmSl, cited by Ahmad Said, Bi’l- 
fawit'id al-ddbita, pp. 32-33. 

^Ahmad Said, Bi'l-fautf 'id al-ddbita, p. 58. 

^‘Abdullah Shah, Suiftk-i mujaddidiyya, p. 16. This is also mentioned by Mu¬ 
hammad ‘Umar Birball. When a person reaches a certain station, people's astral 
bodies can appear. Someone with a connection to the Prophet (nisba), e.g., a pro¬ 
tege of Cod, can supposedly manifest as if he were physically present. See Birball, 
friqildb al-haqfqat, p. 219 n. 1. 

2 "Zaww3r Husayn, * Umdat al-sutfik, p. 99. 

^Aboi-Hasan Zayd FarQql, MaiUlhij al-sayr, translated by Muhammad Naim- 
ullah Khan, Maddrij ai-khayr, p. 64, and JaipOfI, Mi’ytir al-suhik, p. 70. 

“BDrball, Inqiidb al-lfaqTqat, p. 44 n. 3, p. 68 n. 5. 
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will see the shaykh, an essential condition for annihilation in the 
shaykh (fans' fi'l-shaykh). 29 Ahmad Rida Khan BarSlwl (d. 1340/ 
1921) relates the following story: "Hafiz ul-Hadis Sayyid Ahmad 
Sujalmasi <as-SijilmasI> was going somewhere. Suddenly his 
eyes lifted from the ground, and he saw a beautiful woman. The 
glance had been inadvertent land so no blame attached to him]. 
But then he looked up again. This time he saw his pir and mursh- 
id, Sayyid Ghaus ul-Waqt ‘Abd al-'Aziz Dabagh <ad-Dab- 
b5gh>/' 30 ‘Abdulhaqq Dihlawl (d. 1052/1642) utilizes these 
principles for other applications. Having his heart "extended" in 
recollection of God by the spiritual power of his shaykh, he de¬ 
clares that it is religiously permitted to call out to one's shaykh 
for help. 31 

In the Naqshbandl tradition it is generally difficult to achieve 
annihilation in God (fans 1 fVllSh) without prior annihilation in the 
shaykh ( fana ’ fH-shaykh). 32 Muhammad Ma'sum, says, "As long 
as there is not an intermediary (wfisita) how can one find the way 
to the goal? . . . The will of the disciple must follow the will of 
the shaykh. ... In his companionship he should be like a corpse 
in the hands of the washer. This principle, valid for all sufi 
groups, is especially true for ours [the Naqshbandiyyal where 
.. . [the practice is based on] reciprocal action and centered on 
companionship." 33 

Not all Mujaddidls enthusiastically endorsed visualization of 
the shaykh. ShSr Muhammad, perhaps to avoid reformist criti¬ 
cism, advised against intentionally visualizing the shaykh (he 
never encouraged or requested his disciples to perform visualiza¬ 
tion). He did not object to their forming a rfibita with the shaykh, 
since this comes by itself if there is a connection with the spiritual 
mentor. 34 Sher Muhammad did, however, prohibit even sponta¬ 
neous visualization of the shaykh when one praised the 


2 *See Sirhindf, Maktubfit, 1 *61.39, and Muhammad Ma'sflm, Mnktilbfit-i ma'sQmi- 
yyw, 1.78.197. 

w From Ahmad Rida Khan, Malfilzfit, 2:45, died in Usha Sanyal, Devotional Islam 
and Politics in British India: Ahmad Rim Khan Barelwi and His Movement, 1870-1920 
[Comments in brackets are SanyaFs; my additions are in angle brackets.) 'Abdul 
*azlz ad-Dabbagh (d. 1131/1718-19) was the North African founder-figure of the 
Khidriyya sufi lineage. 

31 Ahmad SaTd, Bi'I-fitzrtfid al-dfibita, p. 59. The Sunni consensus and many sufis 
stressed the need for depending only on Cod (tawakkul) for one's needs in this 
and the next world. 

,2 See Muhammad Ma'sQm, Makhlbfit-i ma'stlmiyya, 1.50.164. 

"Ibid. 

^Muhammad Ibrahim QusQrl, Khazlna-yi ma'rifat* pp. 257-58. The author men¬ 
tions that sometimes the rfibita affected him while praying. 
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Prophet.* 5 Instead, Sher Muhammad had disciples visualize the 
written forms of "Allah" and "Hu," which he drew with his fin¬ 
gers. 36 Although the principal goal of visualization is establishing 
and maintaining a connection with God, for the disciple the awe¬ 
some figure of the shaykh looms in the behavioral, psychological, 
and emotional foreground. At first, when the seeker begins recol¬ 
lecting God, the form of the shaykh appears in the heart to assist 
the seeker. Later, the shaykh's heart spurs the seeker's heart via 
the chain of masters leading to the Prophet's presence. The nov¬ 
ice, having the picture of his shaykh's face in his heart at this 
point, is assisted by Muhammad to arrive at God. Divine grace is 
then transmitted from Muhammad's heart via the chain of mas¬ 
ters ending at the seeker's guide, which in the last link is commu¬ 
nicated from the shaykh's heart to the seeker's heart. 37 It is the 
pivotal role of the disciple's shaykh that makes the entire trans¬ 
formative process possible. 

The Necessity of the Directing-Shaykh 

Pedagogically, the shaykh instructs through example and per¬ 
sonal contact; much of a seeker's learning involves conscious 
behavioral modification and unconscious modeling (and subse¬ 
quent internalization) of one's spiritual guide. 38 Such an environ¬ 
ment implies close supervision in the controlled environment of 
the sufi lodge. Within this context, the rapport between shaykh 
and disciple mirrors a myriad of other types of relationships, 
including father-son, master-slave, guide-traveler, physician- 
patient, teacher-student, and beloved-lover. 

If the metaphor of a disciple's spiritual growth is a journey, 
then the shaykh functions as both the guide for the perilous trip 
through unknown territory and as the teacher of the exercises 
necessary to proceed on that voyage. Using the metaphor of 
transformation for the disciple's spiritual journey implies other 
relationships which involve both father-son, physician-patient, 
and beloved-lover roles. In actual practice, each spiritual director 

’“'Muhammad ‘Umar Blrball used to visualize his shaykh in front of him as if he 
were Muhammad; see his Irujildb al-haqiqat, p. 236. Such a practice is also regularly 
performed in the contemplations. See appendix 3. 

^Blrball, Inqilflb al-lutqlqnt, pp. 69, 44 n. 3. 

^Abdulhaqq Dihlawl, MaktQbBt, letter 4, cited in Ahmad Sa'Td, Bi'l-fawd’id ii/- 
dflbita, pp. 59-60. 

"-The holy person's role as exemplar has been discussed by Peter Brown, “The 
Saint as Exemplar in Late Antiquity"; and by Steven T. Katz, "Models, Modeling, 
and Mystical Training." 
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uses a comprehensive array of behavioral and psychological strat¬ 
egies to enact these changes. 

The directing-shaykh, as the heir of the Prophet, represents the 
living archetype of the Prophetic ideal. Psychologically the mas¬ 
ter has to be perceived as an infallible guide for the disciple since 
both the ego and the discursive mind constantly attempt to con¬ 
vince the reader that they know better than the master. To over¬ 
come these two usurpers, skillful and apparently ruthless means 
are used. To many modem (or even not so modern) observers 
such practices often appear to be tantamount to brainwashing or 
worse. 3 * Sufis view things differently. Sufi training performed by 
a friend of God subdues the ego while purifying the mind, emo¬ 
tions, and heart. The seeker should not only allow him or herself 
to be a corpse in the hands of the washer, but also to love the 
corpsewasher. 

Even though the repertoire of NaqshbandT spiritual methods 
appears relatively uniform in the literature, there have been cre¬ 
ative variations not only between individual shaykhs but in the 
techniques each individual master used for each person. BSqT- 
billah, for example, used to teach the way of bonding with the 
shaykh (tariq-i rSbita) to novices having an inclination for love. 
One particularly adept disciple reportedly achieved such an in¬ 
tense connection to God (nisbat-i f azTm) after two days of visualiz¬ 
ing Baqlbillah that, in spite of his advanced age, he would spring 
two arm-lengths off the ground from the intense uncontrollable 
intoxication that resulted. 40 For most seekers, however, Baqlbillah 
would teach remembrance of the heart. 'Ubaydullah Ahr3r, on 
the other hand, was so occupied with worldly activities in Tash¬ 
kent, Herat, and Samarqand that he had little time to train his 


1k There have been many modern examples of people unquestioningly following 
unscrupulous persons. In an Islamic context this situation, often called "pirism," 
has done much to give sufism a bad reputation. The psychological processes un¬ 
folding in the master-disciple relationship, like instruments of technology, can be 
used equally for beneficial or destructive purposes. For example, a disciple of 
Charles Manson says, "Following Manson, trying to become Manson, brought 
the disciples subjectively near what was imagined the ultimate source of power. 
And, indeed, the closest converts who imitated Manson most avidly—who be¬ 
came empty mirrors—felt themselves to be acquiring his magical abilities. . , . 
Susan Atkins lone of Manson's senior disciples) found herself able to read their 
thoughts and to manipulate them, just as she believed Manson did." See Charles 
Lindholm, Charisma, p. 132, Charles Manson was an ex-convict before becoming 
a charismatic leader in the 1970s whose grandiose and paranoiac fantasies of 
domination involved his group in many illegal activities. 

^Kishml, Zitbdat al-tmqtlmift, p. 17, cited in Meier, Zwei Abhandlungen, 
pp. 169-70. 
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students in recollection of God (nafy wa-ithbSt) or the contempla¬ 
tions (murQqabat). Instead, he relied mostly on creating a riibita 
with them. 41 

Busy schedules aside, many Naqshbandl shaykhs have de¬ 
clared the visualization of the shaykh to be more efficacious than 
the remembrance of God (especially for the beginner). Histori¬ 
cally this situation literally and symbolically represents the in¬ 
creasing tendency over time for authority to be more and more 
concentrated in the person of the sufi shaykh. This visual focus 
on the spiritual guide involves both an emotional tie of love and 
a specific psychological tie of modeling. 

The tradition of loving the shaykh had already been estab¬ 
lished by Baha'uddin Naqshband's time. 42 For Ahrar the riibita 
with the master entailed a perfect connection of love (kamfil-i nis- 
bat-i hubbf) whose Prophetic origin began with Abu Bakr's love 
for the Prophet and subsequently was transmitted through the 
spiritual links of the Naqshbandl lineage. 43 Consequently Ahr5r 
sanctioned "loveplay" CishqbUzf), inspired by Joseph's legendary 
beauty. 

Open the window facing Joseph. Begin happiness from this break¬ 
through. Loveplay is opening that window. The eye is luminous from 
the beauty of the beloved. 44 

Loveplay adds an intriguing twist in the discussion of love in 
the master-disciple relationship because it indicates a reciprocal 
sharing of love. For the early Naqshbandls the starting point of 
any meaningful connection to God begins by loving the master 
who in turn must make himself worthy of being loved. 45 When 
someone suggested to AhrSr that looking at beardless youths was 


"Kashifl, Rashaftitt, p. 601, cited in Meier, Zivei Abhandlungen, p. 76. Presumably 
this involved visualization, since we have Nflruddln Tashkandi having only one 
wish to request of ‘Ubaydullah Ahrar—to see his face from time to time; see 
Kashifl, Rnshahat, p. 636, cited in Meier, Zwei Abhandlungen, p. 64. 

42 See ibid., p. 157. 

4, Ahrar mentions how Muhammad, during his last illness, closed all the doors 
in the Medina Mosque except that of AbQ Bakr; see Kashifl, Rashahdt, p. 442, 
cited in Meier, Zivei Abhnndlungen, p. 108. Baqlbillah reinforced this concept by 
representing the shaykh as a burning mirror with God as the sun and the disciple 
burning up like dry cotton; see Kishml, Zubdai at-imqdmdt, p. 42, cited in Meier, 
Zivei Abhandlungen, p. 109. 

"Kashifl, Rashahat, p. 442, cited in Meier, Zivei Abhandlungen, p. 156. This 
loosely translated verse uses a word play on one of the words found in the hadith 
used to substantiate AbO Bakr's love of Muhammad. jAmt often mentioned 
loveplay; see ibid, pp. 156-57. 

4 "5ee ibid., p. 161. 
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not against the shari‘a as long as one's desire was chaste 
(shawat-i pak), Ahr5r responded, "I cannot look without lust so 
where are you coming from so that you gaze [at beardless 
youths] without lust?" 4 * Due to its controversial nature, loveplay 
appears rarely in sufi literature and even more rarely in the writ¬ 
ings of the self-consciously shari'a-minded Naqshbandiyya, 47 Al¬ 
though loveplay was a relatively limited practice among the 
Naqshbandiyya, it is one more example of the skillful means sufis 
have to harness human emotions to accelerate their disciples' 
voyage toward God. 

Later, Mujaddidls attributed Ships' extreme love for the Proph¬ 
et's family (sometimes expressed through corporeal flagellation 
during Muharram celebrations) and the Christian attribution of 
divine ontological status to the prophet Jesus as examples of ex¬ 
cessive love. 48 Since the love of God is obligatory (miljib) for Mus¬ 
lims, it is a religious obligation (fnrd) to love both the Prophet and 
an intimate of God since both have happily arrived (muwassil) 
at God. 49 Yet this cannot be forced; instead the disciple should 
spontaneously love the shaykh. 50 Naturally a true lover never 
finds fault with the beloved. 

Psychological Methods 

The behavioral and psychological dynamics involved in sufi 
training are complex. There is a strict behavioral code governing 
anyone visiting the shaykh; in addition, initiates must learn to 
imitate the spiritual mentor as the living archetype of the Pro¬ 
phetic ideal, the "symbolizer" who embodies Muhammad and 
who is empowered to transform the disciple's existence. Like the 
Prophet the shaykh has to be unconditionally obeyed; only then 
can the disciple expect to change his behavior in a way that pro¬ 
duces the psychological attitude necessary for spiritual transfor¬ 
mation. 

In actual practice obedience means that even the most learned 
religious scholar must as a disciple recognize that his shaykh 

^Kashifl, Rasluihdt, p. 559, cited in Meier, Zuvi Abhandlungen, p. 162. 

4r Peter Lamborn Wilson discusses loveplay in his Scandal; Essays itt Islamic Her¬ 
esy, pp. 93-121. 

**See JaipQrl, Mi'yHr al-suluk, p. 37 [taken from Qadl Thana’ullah Panlpatl, IrshAd 
al-Mlibfn, p. 27). In the reformist environment of British India love took on a much 
larger role in Naqshbandl practice. 

^PanlpaH, Irshad al-tSlibln, p. 26. The functional equation of the shaykh and the 
Prophet is common in sufi literature. 

“JaipQrl, Mi'yilr al-sulilk, p. 38. 
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knows best. In Indian sufism a well-known example is that of 
Nizamuddln Awliya’ (d. 725/1325), who suggested that his mas¬ 
ter, Fariduddln, was reading from a faulty manuscript and 
should use another, better one. This implication that the master 
could not correct the copy he was using was enough to banish 
him from the master's presence. Only the quick intervention of 
Fariduddin's son enabled the anguished Nizamuddln to return 
again to his mentor's circle. The same principle applies even be¬ 
fore initiation. 51 Ghulam Nabllillahl (d. 1306/1888) was said to 
have thought that MuhylddTn Qusurl (d. 1270/1854) was not a 
qualified shaykh because he did not keep his feet apart at the 
optimal (mustahabb) distance during ritual prayer. Allegedly 
MuhylddTn read Ghulam Nabllillahl's thoughts and told him 
after the prayer that as a shaykh he was aware of these nuances. 52 

To derive benefit from the shaykh, the visitor or disciple must 
believe in the pir's ability to heal, counsel, and act as a spiritual 
guide. A disciple who hears of any inappropriate saying or action 
attributed to his or her spiritual mentor is asked either to discover 
its inner meaning, consider it as a faulty understanding, or dis¬ 
miss it as the pir's involuntary intoxication (jadhba). 53 A shaykh's 
deeds are always performed with God's permission, so a person 
objecting to them can receive no divine energy: 54 "A thought 
against the shaykh is like an enemy, and an enemy cannot receive 
any benefit." 55 

The Qur’anic precedent validating the pir's seemingly inexpli¬ 
cable actions comes from Qur'an 18:65-82, where Moses is unable 
to see the deeper meaning in his guide Khidr's apparently illicit 
behavior, and Moses's lack of trust in Khidr causes the shaykh to 
dismiss him. 5 *’ God guides the shaykh through inspiration (ilham). 


^At this stage one is supposed to be more critical—making sure that the pir 
follows the shari'a is one more mechanism to insure against gross abuses of au¬ 
thority. 

^Muhammad MatlOb ar-Rasfcl, Anwdr-i Hadrat LillfihT, pp. 16-17. It is reported 
that Ghulam Nabllillahl asked for and was granted initiation immediately after* 
ward. 

"’Muhammad Inayatullah, MaqilmdM irshftdiyya, pp. 227-28. There are limits to 
this unquestioning acceptance. If a shaykh continually acts contrary to the sunna 
then the disciple should go to another shaykh. The pir is not considered abso¬ 
lutely infallible since he could do something against the shari'a as a result of 
human nature just as the Companions had done* 

M P5nlpatl, trshdd al-ttilibln, p. 26* 

'XJTimuddln QantlngOT, Dhikr-i mub&rak: rmsha'ikh-i $&ddt-i Makfln Sharif, 

p, 161* 

** Khidr, soon after sinking the ship in which they were traveling, killed a boy 
whom they met on the way for no apparent reason. Later Khidr explained that a 
king was seizing all ships and that by sinking the ship he had saved it for the poor 
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Unlike prophetic revelation (wahy), inspirations can be mistaken. 
Sufis justify this idea by comparing shaykhs to those who are 
qualified to give independent legal judgments (tmijtahids). Like 
them, the intimates of God are not punished for their mistakes, 
and criticism is not allowed.* 7 Abu Hamid al-Ghazzall (d. 505/ 
1111) states, "Let him know that the advantage he [the disciple] 
gains from the error of his Shaykh, if he [the shaykh] should err, 
is greater than the advantage he [the disciple] gains from his own 
rightness if he should be right." 58 

The psychological and emotional bond with the spiritual men¬ 
tor should be complete so that a rabita can be developed and the 
aspirant can be connected to Muhammad. The disciple, like a 
child imitating its parents, should follow the shaykh in every¬ 
thing he does—eating, drinking, dress, tying his turban, sleeping, 
and worship. 59 The shaykh is self-consciously the exemplar of 
Muhammad. The disciple should consult with the spiritual guide 
concerning any out-of-the-ordinary event or significant dreams, 
concealing nothing, as one would with a parent (or today a psy¬ 
choanalyst). 40 

The shaykh's inner connection with Muhammad makes his 
rights over the disciple greater than any other human being's, 
because his rights over others are equivalent to Muhammad's. 
Sufis contrast biological birth leading to earthly life, which lasts 
(figuratively) a few days, to one's spiritual birth at the feet of a 
pir, which lasts forever. 61 Sufis state that all the disciple's goals 
both in this world and the next are built upon the shaykh's con¬ 
tentment with the seeker. Disciples who forget to perform to their 
pirs' satisfaction will be cut off from fayd and will receive none of 
God's rewards. 62 Muhammad ‘All Jaipur! relates, "When the pir's 
disposition is content then God will be content because the pir's 
happiness and unhappiness are [directly] related to God's happi¬ 
ness and unhappiness." 43 

If the disciple is in the company of an intimate of God other 
than his or her own guide, he should behave toward this other 


owners. The boy was a tyrant who would have caused his parents undeserved 
afflictions, leading them unwittingly to commit serious sins themselves. 
^Muhammad 'InflyatuHah, Maq&mflt-i irsh&diyya, pp. 229-30. 

M FL A, R + Gibb, Mohammedanism: An Historical Sunwf, pp. 102-03. 
^Muhammad ‘InayatuUah, Maqfimat-i irshMiym, p. 230, 

"Ibid*, p. 231* 

61 JaipQrl, Mi'yar al-suUtk, p. 36, 

^ZawwSr Husayn, l Umdat al-sulftk, p. 48. 

^Jaiptm, MFyflr ai-su\tik f p. 172. Baqlbillah was so happy with a blind man that 
he arrived close to God in one sitting; see ibid., p, 173, 
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By itself the modeling process has extraordinary potential for 
individual transformation, especially when practiced in conjunc¬ 
tion with the other methods used by directing-shaykhs. The ap¬ 
propriate symbols defining the Prophetic ideal are transmitted 
culturally, especially through the living sufi master who embod¬ 
ies them. In turn his disciples do their utmost to follow in every 
detail the model of his inner and outer behavior. Their experience 
of the prophetic realities results in the reinforcement of their Is¬ 
lamic beliefs and paradigms which they in turn transmit to oth¬ 
ers. For skeptics—Muslim or non-Muslim—it is difficult to accept 
that the modeling of the Prophet now—or even two hundred 
years after his death—would correspond to the actual historical 
Muhammad because of the dramatic changes in Muslim concep¬ 
tions of Muhammad over time. On the other hand, for those ei¬ 
ther modeling the Prophet themselves or meeting someone who 
exhibits recognizable prophetic traits, the transformational expe¬ 
rience of what they perceive the presence of the Prophet to be 
overshadows all other considerations. 

In retrospect the nineteenth-century training repertoire of di- 
recting-shaykhs goes far beyond his tenth-century counterpart. 
The early consolidation of authority in the directing-shaykh un¬ 
derscores his infallibility in disciplining the recalcitrant ego of 
an unquestioning aspirant. In the early Naqshbandl context this 
taming of the ego involved surrender to the spiritual guide both 
behaviorally and psychologically, as the novice persevered in dis¬ 
ciplined performance of recollection and contemplation exer¬ 
cises. By the fifteenth century cultivating the rfibita between the 
master and disciple became a spiritual method in its own right, 
potentially independent of other spiritual exercises. It was yet 
another addition to the Naqshbandl repertoire; directing-shay khs 
like Ahr3r would train novices using a combination of some or 
all of these methods. 

In stark contrast to the teaching-shaykh, the directing-shaykh 
created a bond which, along with modeling and visualizing him, 
consciously cultivated a transformative psychological climate. 


wheel chairs acting like a very old man who had no teeth, who mumbled and put 
everyone in trance that he met. They did this for six months or so. One guy got 
so good and so much like Milton Erickson, that people who knew Milton Erickson 
were very spooked by this guy's behavior and presence. In addition, he began to 
take on Milton Erickson's physical limitations. Erickson's left side was in pretty 
bad shape and paralysed- After six months or so, this nineteen-year-old man's 
left side started to paralyse. At that point, he abandoned the experiment. . . ." 
"Panel comments" by Tom Condon in Ruth-lnge Heinze, Proceedings of the Inter - 
national Conference on the Study of Shamanism, p. 77. 
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The emotional dimension of this relationship is heightened in the 
bonding process as the natural respect and veneration that used 
to develop spontaneously into love of the shaykh was now delib¬ 
erately made an integral part of the spiritual tie. One common 
factor in both the cultivation of the spiritual bond and the per¬ 
formance of spiritual exercises is the necessity of the shaykh's 
directed spiritual energy. 

Available Naqshbandl sources are not detailed enough to com¬ 
pare various Naqshbandl shaykhs and determine the extent to 
which the emphasis on the spiritual bond dominated Sufi train¬ 
ing. The collected letters of notable Indian Naqshbandl shaykhs 
supply ample evidence of directing-shaykhs at work through 
their activation of subtle centers and the resultant uncontrolled 
responses of spiritual attraction to spiritual energy. There is every 
reason to suppose that visualization exercises and love of the 
shaykh complemented the teaching of recollection and contem¬ 
plation. The communitas of the sufi lodge provided an ideal set¬ 
ting for simultaneous transmission of these practices. 
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CHAPTER 7 


From Initiation to Shaykhdom 


A feiv believers founded a sufi lodge that ivas just like the bench in the Prophet's 
mosque; subsequently over the centuries it has become perfected . 

JaUluddln Huma% Tasawwuf dar Isliftn 

Anyone who does not have a shaykh has Satan for a shaykh. 

A saying attributed to Abu Yazld al-Bistami 


Guiding others in the "inner sunna" of the Prophet, i.e., spiri¬ 
tual travel, was the exclusive domain of the directing-shaykh, 
who often lived in the communitas of the sufi lodge, where correct 
outward behavior was the preliminary stage of obedience. When 
the inner transformation involving the inculcation of an unques¬ 
tioning and uncritical attitude toward the shaykh and his actions 
had been achieved and a spontaneous love for the master had 
developed, the disciple would be in harmony with the shaykh 
and ready to achieve a direct connection to Muhammad and God. 

In the sufi community the disciple was continually under scru¬ 
tiny, which from the outset could be intensely, even uncomfort¬ 
ably, personal. Like a psychiatrist, 1 the shaykh advised and 
counseled individuals in addition to seeing through the ruses of 
the ego. Unlike a psychiatrist, however, he would prescribe de- 


*In an article synthesizing the essence of psychotherapy, Judd Marmor writes, 
"There are at least seven different major factors that take place in the psychother¬ 
apeutic process. The most basic of these is the patient-therapist relationship, 
Other factors are the release of emotional tension in the context of expectancy 
and hope, the acquisition of cognitive insight, operant conditioning (including 
corrective emotional experiences), identification with the therapist, suggestion 
and persuasion, and finally, rehearsal and working-through of the new adaptive 
patterns of behavior and thought/' See "Common Denominators in Diverse Ap¬ 
proaches," p, 270, The sufi master in his lodge performs quite similar functions. 
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meaning tasks or other chores as a corrective to any pretentious 
tendencies. No book or intellectual achievement could substitute 
for a personal relationship with the spiritual mentor. This author¬ 
ity, based on his divine mandate as heir to the Prophet, enabled 
the guide to wield supernatural power as God's mediator. In ad¬ 
dition to the sufi shaykhs' role as intermediary between God and 
humans, sufis could also be called upon to mediate worldly con¬ 
cerns. The sufi shaykh became the living pointer to God, the em¬ 
bodied Ka‘ba showing the Way, and for many, the primary 
approach to God. For these reasons when visiting the sufi lodge 
one behaved in an appropriate fashion just as one behaved in a 
certain way when in the presence of a king in his court. 

Ritual in the sufi lodge involves behavioral codes just as if one 
were in the presence of a king. In both cases a lapse in protocol 
could have dire consequences. Sufi literature indicates that at 
minimum a person would be cut off from the fayd of the shaykh. 
There are innumerable examples in both sufi and non-sufi litera¬ 
ture of cases involving a shaykh's retaliation for treating him with 
anything but the utmost respect. 2 The three goals of properly ob¬ 
served sufi etiquette are to improve morals, to assist the student 
to control his or her ego, and finally, to facilitate spiritual wayfar¬ 
ing. Without correct attitudes toward the pir and appropriate be¬ 
havior in his presence the aspirant can go nowhere; everything 
depends on these basics (at-tarTq kulluhu adab), 3 

In nineteenth- and twentieth-century India, some rules applied 
to everyone coming into the presence of a sufi master. Usually 
people sat on the floor, for example, because no one would dare 
sit on a seat higher than that of the shaykh—whether in elevation 


The examples used in this chapter are drawn largely from Indian Naqshbandl 
material from the British colonial period. For a Central Asian comparison, see 
AbOTMufakhir Yahy3 BakharzT (d. 723-4/1323-4), AivrSd al-ahbdb iva-fusits al- 
dddb, 2 vols., 2:64-76. A large literature has accumulated on correct behavior in 
the sufi environment. Fritz Meier has comprehensively reviewed the early litera¬ 
ture on sufi rules for disciples in addition to translating an early manual of sufi 
etiquette by Najmuddln Kubra, Adfib al-mttrfdm. See Fritz Meier, "Ein Knigge ftlr 
Sufis." For a brief summary of sufi etiquette in English, see Caesar E. Farah, 
"Rules Governing the Shaykh-Murshid's Conduct." A later compilation (ca. 712/ 
1314) of appropriate sufi conduct can be found in Shamsuddln Ibrahim Abarquhl, 
Majma' al-bahrayti, pp. 292-319. 

^Meier, "Hurasan und das Ende der klassischen SGfik," p. 556, quoting the 
ninth-century sufi Abu Hafs Nish a purl al-Haddad. In recent times an Indian 
Naqshbandl shaykh. Imam‘All Shah (d. 1282/1865), wrote, "Sufism is completely 
perfect behavior (adab)" and "Disciples with improper behavior f bif adab) are 
blocked from worldly benefits"; see Qa’imuddln QanungOT, Dbikr-i mubdrak; 
mashd'ikh-i sddfit-i Makdn Sharif, p, 161. 
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Shaykh! Why do you not let this group sit down? This is not the practice 
of dervishes; this is the custom of princes and kings." He replied, "No, 
Be quiet. I want them to respect this way [of behavior], so that they may 
enjoy full benefit. Although veneration is in the heart, 'the outward is 
the title page of the inward'. . . . The meaning of the title page is that 
from it [people] know for whom and to whom the treatise [is written] 
.., and may know what chapters and sections there are. From outward 
veneration (ta'zfm), bowing the head and standing on the feet, it becomes 
evident what inward reverence (ta'zDn) they have, and in what manner 
they honor God. If they do not show outward respect, it becomes known 
that inwardly they are impudent and do not venerate the men of God."* 

One possible consequence of adapting the Persian court model 
was that it might have discouraged the meeting of kings and 
sufis. When the court of man and the court of God share overlap¬ 
ping rules of etiquette, it is no wonder that kings and sufis might 
have avoided meeting each other, lest one or the other feel the 
need to insist on ceremony . 10 

One basis of the piPs authority rested on his ability to move 
between subtle worlds and help others do the same. In practice, 
however, many white-bearded, outwardly pious Muslims, gener¬ 
ally recognized as shaykhs, accepted thousands of eager aspi¬ 
rants in the name of sufism without having even a minimum of 
spiritual qualifications by Naqshbandl standards. Finding a per¬ 
fect and perfection-bestowing master under these conditions was 
the first and perhaps the most difficult task of all for the aspirant 
desiring to embark on the spiritual path. 

A twentieth-century Naqshbandl poignantly described the dif¬ 
ficulty of finding a suitable spiritual mentor as more difficult than 
locating pure flour, milk, or ghee . 11 Considering the adulterated 
food supply in South Asia, that is tantamount to indicating a dif¬ 
ficulty that borders on the impossible. In the nineteenth century, 
revivalist Naqshbandls observed that most people calling them¬ 
selves shaykhs conformed neither to the shari c a nor to the prac¬ 
tices of the Prophet, citing their infrequent performance of ritual 
prayer, a shaved or trimmed beard, long mustaches, and the 


South Asian Sufi Carter, pp. 38-47; and Ann K. Lambton, "Quis Custodiet Custo- 
des: Some Reflections on the Persian Theory of Government/' 
v Jalaluddin Rami, Kit/tb-ifthi mil phi, p. 149. 

"One common theme in sufi stories is how the shaykh avoids meeting the king 
or how the shaykh treats him ordinarily if a meeting occurs. In practice there 
were many instances of sufi-ruler interactions in India and Central Asia. 

"Siddlcj Ahmad, Dhikr-i nmhbab, p. 11. 
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wearing of long trousers.' 2 In addition, Naqshbandls warned 
against the family custom of going to hereditary pirs; though 
their ancestors may have been qualified pirs at one time and these 
hereditary pirs could often counsel people in their mundane 
problems, they were not qualified to be spiritual guides.' 3 They 
had no inner connection (nisbat) to the Prophet, nor had they ever 
traveled along the sufi path.' 4 

Muhammad ‘Umar Blrball (d. 1387/1967), in talking about his 
grandfather Ghulam Murtada (d. 1321/1903), succinctly de¬ 
scribes the revivalist Naqshbandl ideal of a spiritual guide who 
embodies both inner and outer knowledge: "On one the hand he 
was a comprehensive religious scholar Cfilint) who used to convey 
subtly nuanced points of sufism in simple and common lan¬ 
guage. On the other hand, he used to enliven dead hearts with 
one glance. ... He was a lover and exemplary follower of the 
[Prophetic] sunnat ... yet would perform miracles (kharq wa-karft- 
mdt ).... Like the Prophet's (S) assemblies, the young and the old 
and the lowest and highest would receive divine grace [in his 
presence] . . . [and he] would speak to each according to each 
individual's understanding." 15 


12 JaipQxf, Mi'yfir al-suhlk, p. 29* Certain Muslim groups in British colonial India 
observed the following sunna practices: a beard that was only trimmed in excess 
of one fist length, a mustache that was trimmed a bow the upper lip or preferably 
shaved, a turban, trousers whose length was above the ankle bone, and for 
women, fmrda ensuring that women would not have any contact with men outside 
their immediate family. Naqshbandls interpreted parda as an unambiguous reli¬ 
gious duty (fard) and expected disciples to practice total parda. The reasoning was 
that the sunna action of bay'a is useless unless one performed fard obligations first, 
The Naqshbandls (and later the Tabllghl Jama £ at group) expected these norms to 
be strictly observed by their members. How these aspects of the Prophet's dress 
and behavior (as opposed to others) came to define correct nineteenth-century 
Islamic norms would be a worthwhile study, 

ll In contemporary studies, there is evidence of strong family pressure for all 
family members to give allegiance to the same pir, and family ties are often rein¬ 
forced this way. In Delhi and Lucknow, most interviewees state that their ances¬ 
tors are disciples of the ancestors of their respective pirs. Census of India, "Beliefs 
and Practices Associated with Muslim Pirs in Two Cities of India (Delhi and Luck¬ 
now)/' pp. 23, 33. Turk's study shows that 41 percent of the villagers surveyed 
had the same shaykh as their fathers; the corresponding figure for the urban pop¬ 
ulation was 15 percent See G. M. S. Turk, "Attitudes of 'Mureeds' Towards 'Pirs' 
in Two Selected Samples/' cited by Adrian C Mayer, "Pir and Murshid: An As¬ 
pect of Religious Leadership in West Pakistan/' p. 164. 

l4 Jaip0ri, Mi'i/fir al-sulfik, p. 31; Siddlq Ahmad, Dhikr-i tmhbfib, p. 48. For exam¬ 
ples of finding and choosing a shaykh according to Abo Madyan (d. 594/1198) 
and his followers, see Vincent Cornell, "Mirrors of Prophethood; The Evolving 
Image of the Spiritual Master in the Western Maghrib from the Origins of Sufism 
to the End of the Sixteenth Century," pp* 327-29. 

1?; Blrball, Inqilfib al-haqfqat f p* 6 [comments minej* 
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Shah Wallullah (d. 1176/1762) specified seven criteria for a 
spiritual guide which also set the standards for the revivalist mi¬ 
lieu of the nineteenth and twentieth centuries: (1) The pir should 
have studied the Qur’anic exegesis of either the ]aldlayn or the 
Madarik with a qualified scholar. 16 In hadith studies he should 
have studied either the Mishkat al-masabtii or the Mashariq al- 
anwar.' 7 (2) The pir should have abandoned desire for this world 
and the next world and demonstrate this by obediently acting in 
accordance with what has been transmitted from the Prophet and 
the early generations of Islam. 3) The shaykh should exhibit piety 
(taqivd), completely avoid major sins, and hold minor sins in 
check. (4) The shaykh should abstain from prohibited things and 
order others to act in a permissible manner. (5) The pir should 
have purified his nature by companionship (suhbat) with a per¬ 
fected pir and, having continual presence of God in his heart, the 
pir should have formal permission to teach (ijaza). (6) The shaykh 
should not feel the need to perform miracles. (7) Finally, compan¬ 
ionship with the pir should affect others in such a way as to make 
their heart cold to the world and instill a love of God, the Prophet, 
and intimates of God (awliyfi’). m 

This combination of qualifications in a spiritual guide is rare 
enough; rarer still is the ability of a seeker to recognize it. A mi¬ 
nority of especially sensitive seekers involuntarily react to a 
shaykh's spiritual power (tmvajjuh). Dost Muhammad (d. 1284/ 
1868), for example, first met Ghulam 'All Shah (d. 1240/1824) in 
the Prophet's Mosque in Medina. Ghulam ‘All's fayd was so 
strong that it caused Dost Muhammad to become restless and 
disturbed (be qardr), so that he could hardly move from one cor¬ 
ner of the mosque to another for an entire day. Ghulam ‘All 
passed away before Dost Muhammad could become his disciple. 
The latter kept having fits of ecstasy, however, some of which 
lasted weeks on end. After much traveling and inner turmoil, he 
became the disciple of Ahmad Sa‘Td (d. 1277/1860), the son of 


U jalaluddln as-Suytitl and JaUiluddln Muhammad b, Ahmad al-Mahalll, Tafsir 
al-qur’an al-karfiti, tafstr al-jalfilayn, and HSfizuddln * Abdullah k Ahmad an-Nasafl, 
Madiirik al-tanzfl uHt-haqtfiq al-UfwJt. 

'The Mishkat al-mnstibiti, written by Muhammad b, * Abdullah al-Khapb at- 
Tabrlzl (d* 743/1342), is a revised version of AbG Muhammad al-Husayn k 
Mas 4 Cid al-Baghawfs (d. ca. 516/1122) Masfibfh al-sunna. Mashflriq al-anwdr was 
written by RadluddTn ah Hasan k al-Hasan Saghanf and translated into Urdu as 
Tuhfat al-akhydr (Lucknow: Nawal KishOr, 1920). 

IJ See Shah WalTulIah, Al-qawl al-jamft, Urdu trans. Khurram T AlT, Shifti* al-alil, 
2d ed„ pp. 22*26, Siddlq Ahmad, Dhikr-i mahbQb , pp, 46-47, and Zaww3r Husayn, 
e l Imdat al-suUlk, pp t 43-45. 
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Ghulam ‘All Shah's successor, Abu Sa‘Id (d. 1250/1835), in 
Delhi, 19 This example illustrates another principle: if one cannot 
have the great fortune to be a disciple of a shaykh who is perma¬ 
nently in the Essence (dhtit), then the next best alternative is to 
follow one of his disciples. 23 

Seekers without these unmistakable indications need more 
careful guidance. One alternative for aspirants without a back¬ 
ground in the religious sciences is to ask knowledgeable ulama 
about a shaykh's qualifications. 23 Since most people do not feel 
the effects of a piris spiritual power in the beginning, it is recom¬ 
mended that seekers investigate the effects of a piris companion¬ 
ship (suhbat) upon his disciples. The seeker is supposed to confer 
with respectable members of the community to ascertain that the 
behavior of the shaykh's disciples is upright and that his disciples 
have no desire for high position or for worldly gain. 22 The sons of 
pirs and people displaying ecstatic behavior are particularly to be 
avoided. 23 

At minimum the shaykh should be outwardly pious and follow 
the dictates of the shari'a. A spiritual guide sits in the company 
of ulama and, in addition to mastering practical jurisprudence 
(ftqh), he exhibits perfected correct behavior (adsb), the sum total 
of which he demonstrates in behavior conforming with the 
Qur’an and the Prophetic sunna. 24 If, in addition, the pir has re¬ 
spectable ulama in his company and impresses the seeker favor¬ 
ably, then this exemplary spiritual mentor is "red sulfur" (kibrtt 
ahmar), a special and precious human being. 25 Such a perfect pir, 
sahib-i qfil wa-h&l, represents one having an inner connection to 
Muhammad through the oral transmission (qfil) of knowledge, 
e.g., hadith study, and a person whose inner connection to Mu¬ 
hammad manifests itself outwardly in a spiritual state (hst). u 


^Muhammad Ismail, Mawdbib rahmSniyya p faw&'id wa-fuyQdfit hadarfit thal&tha 
ddmdniyya: al-tajalliydi al-ddstiyya {hereafter Al-tajdliiydt al-dOstiyya], pp. 24-32. 

^Muhammad Tn£yatu)lah, Maqdmflt-i irshddiyyn, p. 227. 

n Ibid., p. 227* 

22 QadI Thanifullah FanTpatf, Irshfld aUftUbfn, pp. 23-24* 

23 Ibid., p. 23. Intoxicated behavior was acceptable for an aspirant, but not con¬ 
sidered by Mujaddidls as a sign of spiritual advancement. 

2 *Ibid. p. 44. 

^Bahra'ichl, Mtitmll&t-i mazhariyya, p. 31. The effect of a pir's spiritual energy 
(tawajjuh) should override all other considerations except shariVmindedness. 
5h£r Muhammad expected his spiritual guide to be older than the youthful Amlr- 
uddTn, but having felt Amlruddln's spiritual power, Sher Muhammad had no 
choice but to ask him for initiation. See Muhammad Ibrahim QusQrl, KhazTna-yi 
ma'rifat, p* 155. 

2,, BlrbalT, Inqit&b aWmqlqat, p, 6 n. 2. 
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river to cool down. Upon arrival at Musa Zai he kissed Dost Mu¬ 
hammad's feet and indicated his intention to become initiated. 
Dost Muhammad refused to initiate him, saying, “It is a very dif¬ 
ficult business to choose spiritual poverty." Muhammad ‘Uthman 
responded, "O Qibla I have become absolutely ready for this 
work. [Although] 1 have tolerated being connected with every¬ 
thing, now I have turned a cold shoulder to it and have irrevoca¬ 
bly divorced myself from everything that I have loved." 30 That 
evening Dost Muhammad initiated him into the Naqshbandiyya. 

After experiencing the travails of searching for a spiritual 
guide, the seeker must be formally accepted by the spiritual men¬ 
tor and participate in an initiation ceremony (bay'd). This ritual 
officially links the disciple by an oath of allegiance to the shaykh 
and, by extension, to Muhammad via the spiritual lineage of the 
Naqshbandiyya or any other chosen pedigree. After initiation the 
seeker, as a disciple of the shaykh, learns certain responsibilities 
and a code of behavior before proceeding on the sufi path. 

Becoming a Disciple 

In the Prophet's time bay'a generally meant "recognizing author¬ 
ity and pledging obedience to that authority" whether in the con¬ 
text of becoming a Muslim, association with the Medinan 
community (hijra), participation in battle (jihad), or leadership 
succession (khildfa k 31 Before the advent of Islam, bay"a was the 
traditional way of pledging allegiance to a tribal chief. The hand¬ 
clasp as an established way of pledging allegiance refers to the 
Companions performing bay'a at Hudaybiya in 6/628: "Those 
who swear allegiance to you [Muhammad] actually swear alle¬ 
giance to God. God's hand is over their hands." [Q. 48:10] Com¬ 
panions had no need for bay'a to begin spiritual traveling, says 
Shah Wallullah, since this was a natural outcome of Muham¬ 
mad's companionship. 32 Over time Muslims began to associate 
bay'a with government leadership succession, especially when 
Muslim rulers continued the practice of bay'a to affirm political 
allegiance. Eventually as the sultans abandoned the practice, sufis 
began giving robes (sing, khirqa ) to their disciples as a token of 


^’Majvdhib raitmdmyya ff (am? id wa-fuyiiddt hadar&i thaldtha ddmdniyya: kamdldt-i 
‘uthmilniyya (hereafter cited as KamdUtt-i 'uthmdniyya], pp. 37-38. The qibla points 
Muslims to the Ka*ba; the shaykh is a pointer to God. 

•’'Wallullah, Al-qmcl al-famll, p. 16. 

’Mbid., p. 17. 
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bay‘a, reactivating an abandoned sunna practice. 33 At that point 
bay'a took on the added meaning of affiliation with a spiritual 
master, summarized by, "The sufi robe signifies being in the 
shadow of intimacy with God; wearing it is a sign of the shaykh's 
acceptance [which in turn] indicates God's acceptance." 34 

Among sufis the three steps in initiation are, first, repentence 
from sins (tawba), an oath swearing on the Prophet and the collec¬ 
tive presences of the shaykhs of a particular sufi lineage that one 
will conscientiously perform the ritual duties expected of a Mus¬ 
lim according to the five pillars of Islam and abstain from major 
sins. 35 The second is an affiliation of blessedness (tabarruk) with 
the goal of accumulating auspiciousness (baraka) transmitted 
through the chain leading back to Muhammad. 36 Often this type 
of bond is created between a student and a hadith teacher. 37 Shah 


™!bid. After the middle of the tenth century caliphs in Baghdad expected those 
to whom they delegated their authority to take an oath of fealty (bay'a) even 
though the caliphs often had no control over these princes (umartil sing, amfr L 
After the Mongol conquest of Baghdad in 656/1258 even these formalities were 
abandoned. The sufi robe is mentioned as early as the ninth century by al-Harith 
al-MuMsibl (d. 243/857). See Louis Massignon, Essai sur les origines du texique 
technique de la mystique musulmnne, p. 128, and Ln Passion de Husayn Ihn Mansiir 
Hattaj, 1:62, [English trans. 1:72]. Apparently AbQ Bakr Shibll (d. 334/946) pio¬ 
neered the ceremony of passing on the robe that symbolized the transformation 
of the disciple into a shaykh, See Kamil Mustafa AFShaibi, Sufism and Shiism, 
p. 69. The Prophet's robe mentioned in the ShlT hadlth-i kisfi' is not the robe of the 
sufis. See Seyyed Hossain Nasr, Sufi Essays , pp. 109-10. For further information 
on sufi robes, see Richard Gramlich, Die schiitischen Derwischorden Persiens , 3 vol¬ 
umes, 2:172-73 n. 924-26; Muhsin KiySnl, TffriWi-i khdnaqdh dar Iran , pp. 447-558; 
"All Ibn Uthman al-jullabl al-Hyjwlrl, Kashf al-MahjQb, pp, 49-65 [English trans,, 
pp. 45-57]; Bakharzf, Awrdd al-ahbdb, 2:23-42, 

^NQruddln Hamza b. ‘All b, ‘Abdulmalik TQsI BayhaqI, faivahir nl-asrfir, cited 
in Ahmad ‘All Raja "I Bukhara % Farhang-i ash'fir-i Hafiz , p, 107. For an extensive 
but uncritical survey of the sufi robe, see f Ali Muhammad Sajjadl, Jtima-yi zuhd: 
khirqa wa-khirqaptt$hL 

^BahriTichl, Mnlmllat-i mazhariyya, p. 34, The five pillars of Islam are testifying 
that there is no god but God and that Muhammad is His messenger; performing 
the five daily ritual prayers; fasting during the month of Ramadan; paying of 
alms tax (zakat); and performing the pilgrimage to Mecca once in one's lifetime if 
possible. Major sins are associating others with God, theft, adultery, unlawful 
killing, lying, slandering, cheating, and killing children. 

'‘The more chains leading back to Muhammad the better, Radluddln ‘All Lala 
Ghaznawl, a contemporary of Najmuddln KubrS (d. 617/1220), supposedly had 
acquired 124 sufi robes, 113 of which he still had in his possession at the time of 
his death. See Jam!, Nafahdt al-uns , p, 436, cited in R. Gramlich, Die schiitischen 
Derwischorden, 2:173 n. 928. 

^Another form of bay'a that has been described as an Indo-Muslim rite of pas¬ 
sage between circumcision and marriage often accompanies religious instruction 
and would probably fall in the category of tabarruk* See Jafar Sharif, Qanoon-e- 
Islam or the Customs of the Mussulmans of India, pp. 281-84. 
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Wallullah acquired five such affiliations from his hadith teacher, 
Abu Tahir Muhammad, just as Ahmad Sirhindl became affiliated 
with the Kubrawiyya through his hadith teacher, Ya l qub 
Kashmiri (d. 1003/1595). 38 Some interpret this type of bay'a as an 
affiliation of intercession (bay'at-i tawassul) where the shaykh acts 
as the intermediary between the believer and God in this world 
and the next.” A Qur’anic justification for such a concept is "O 
believers, fear God and seek the way of approach (al-zvasila) to 
Him." (Q. 5I35] 40 Most multiple sufi affiliations are of this second 
type. 41 

The third type of affiliation includes the requirements of the 
first two, i.e., abandoning serious sins, avoiding minor sins, and 
performing the ritual requirements, and adds a fourth, the prac¬ 
tice of spiritual exercises. The committed seeker "has the firm 
intention to perform completely almighty God's decrees with a 
sincere heart and to save [oneself] from [committing] what God 
prohibits, [thereby] creating a connection with the heart and God 
(j)"« This initiation involves an outward agreement to remain in 
companionship (suhbat) and obedience to the shaykh in order to 
proceed on the path (kasb-i suliik) to God. Through the special 
connection (rfibita) with the spiritual mentor, whom Naqshbandls 
consider the Prophet's representative, the aspirant develops both 
an inner and outer connection to Muhammad. 43 Such an encom¬ 
passing affiliation differentiates initiation from the mere ritual of 
declaring allegiance to a pir. It requires cultivating a very close 
relationship with a spiritual guide which then connects one into 
a series of like-minded mystics consciously linked to the Prophet. 
This third type of initiation commits a disciple to a relationship 
of unquestioning obedience to a single living spiritual guide. In 


■'■Tor two of Sirhindl's hadith isttilds, see Zawwjr Husayn, Hadrat mujaddid alf-i 
thdni, pp. 141-42. 

w JaipGrl, Miydr a!-suliik, p. 42. 

*'Nflr Ahmad MaqbOl, Khazlnat-i karam, p. 606, and Siddlq Ahmad, Dhikr-i 
mcihbiib, p. 39. Another Qur’anic justification for tire shaykh is "Those they call 
upon (to remove afflictions) are themselves seeking the means (al-ieasfla) to ap¬ 
proach their Lord" (Q. 17:57). See ibid, where this verse was suggested as a tex¬ 
tual defense for those doubting the need for a shaykh. Given the context of the 
preceding verse (Q, 17:56) chastising those calling on anyone else but God, the 
verse cited above gives more support to an argument against intermediaries be¬ 
tween God and humankind. 

■•'For one of the most detailed and revealing examples of multiple initiations 
see Ahmad b. Muhammad al-Qushsh3shr s (d, 1071/1660-61) Ai-simt al-majfd. 

^ZawwAr Husayn, *Umdat al-siduk, p. 46, which is taken from Shah Wallullah, 
Al-tjawl al-jamfl, p. 28. 

41 Muhammad Husayn Assl, Amodr-i IJI Thdnl, p. 36. 
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the words of Ahmad Rida Khan Barelwi (d. 1340/1921), the 
founder of an Indian "ahl-i sunnal" or "People of the Prophet's 
Way" movement (which outsiders call the Barelwi movement), 
"People seek bai'a as a matter of course. They do not know its 
[true] meaning. Bafa is as Hazrat Yahya Muneri's disciple under¬ 
stood it to be: He was drowning in a river, when Hazrat Khizr 
(upon him be peace) appeared and asked him for his hand, so 
that he could pull him out. The disciple replied, I have already 
given my hand [in discipleshipl to Hazrat Yahya Muneri. I can no 
longer give it to anyone else. Hazrat Khizr (upon him be peace) 
disappeared, and Hazrat Yahya Muneri appeared and pulled his 
disciple ashore to safety." 44 

Before initiation, Naqshbandls assume that the aspirant is an 
adult of sound mind and already performs the ritual practices of 
Islam, particularly the communal daily prayers. 45 Often the 
shaykh tests the sincerity and correct religious dogma CaqTda) of 
the aspirant before initiation. 46 Other Naqshbandls encourage the 
potential disciple to visit other sufis before his initiation so that 
when he returns to request initiation both the guide and the aspi¬ 
rant know he has made a correct choice by the process of isti- 
khara 47 

Once the decision to become initiated has been formally made, 
the next procedures vary with each pir. Some begin the process 
by thanking the Prophet and spirits of the great sufis (pTran-i 
a'zam) and then reciting Qur’an 112 (surat al-ikhlfts) an odd num¬ 
ber of times while expressing the desire for these spirits' media¬ 
tion (tawassul). 4 * Others do two cycles (sing, rcik'a) of a repentance 
prayer with the intention of being blessed on the sufi path, after 
which the opening chapter (al-ffitiha) of the Qur’an is recited and 
sufi shaykhs are summoned. 49 Then the aspirant sits crosslegged 


“Ahmad Rida Khan, Malfiiziit, 2:41, cited in Usha Sanyal, "In the Path of the 
Prophet: Maulana Ahmad Riza Khan Barelwi and the Ahl-e Sunnat wa Jama’at 
Movement in British India, c. 1870-1921," p. 101 [comments in brackets are Sany- 
al'sl. Shara fuddin Yahya Manert (d. 782/1381) was a Firdawsl shaykh of Bihar, India. 

4f 5ome pirs initiate children who have not reached puberty; see Zawwar Hu- 
sayn, ‘Umdat al-sultik, p. 46. Naqshbandls have also initiated invisible beings 
(jinns). See Zawwar Husayn, Hayilt-i sa'diyya, (Karachi: Ahmad Brothers Printers, 
1987), pp. 62-63. 

“‘Ashiq ‘All Khan Natiq KalanQrT, Lama'St-i kamdldt-i qHdiriyya ma‘ mu'tiu'in-i 
tabarrukat-i khdliqiyya. p. 59. 

47 JaipQrI, Mi'yar al-suliik, p. 166. 

“Ibid. 

“Bahra’ichl, Ma'mfildt-i mazhariyya, p. 34. Mlrza Mazhar Jan-i janan allowed 
each person to choose which tarfqa he or she would like to be initiated in, al¬ 
though he taught MujaddidI spiritual practices to all his disciples. Mlrza 
Mazhar's spiritual grandson, Ghulam Murtada (d. 1321/1903), initiated aspirants 
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facing Mecca in ritual purity clasping the pir's right hand in both 
of his hands and repents by repeating after the shaykh: "Praise 
be to God! We praise Him; we ask Him for guidance; we ask Him 
for forgiveness; we believe in Him; we put our trust in Him. We 
take our refuge in God from the sins of our souls and from our 
evil actions. Whoever God guides is not led astray and whoever 
God leads astray is not rightly guided. We testify that there is no 
god but God and that Muhammad is His slave and messenger 
(S )." 50 

The aspirant, still clasping the shaykh's right hand with both 
of his hands, then repeats after the pir that he pledges allegiance 
to the Prophet by means of the presences of the shaykhs of the 
lineage on the condition that he dutifully performs the ritual re¬ 
quirements on Islam and abstains from major sins. 51 Reciting such 
a formula in the presence of a shaykh by itself constitutes a for¬ 
mal repentance corresponding to the first type of initiation de¬ 
scribed above. 

Before initiation into the Naqshbandiyya-Mujaddidiyya some 
shaykhs recite statements of religious dogma for the aspirants to 
repeat, e.g., "I believe in God, His angels. His books, His messen¬ 
gers, the last day, that one's fate both good and bad is from God 
almighty, and resurrection after death. I believe in God as He is 
with His names and His attributes and I accept all of His ordi¬ 
nances [for humankind!." 52 

At this point, still clasping hands, the aspirant requests formal 
initiation into the Naqshbandiyya-Mujaddidiyya in the name of 
the initiating shaykh, Baha’uddln, Abu Bakr, or Muhammad. 53 


into the QadirT tnrrqa yet they did MujaddidI exercises and called upon the great 
Naqshbandl shaykhs in their khatm-i khwdjag&n. See Muhammad Qamaruddln, 
Atiwdr-i murtadazvT, pp. 30,45. Successors to both these Naqshbandl masters iden¬ 
tified themselves as Naqshbandls. 

50 Zawwar Husayn, * Utndat al-siiluk, p. 277. Some shaykhs have the aspirants 
repeat parts of this three times. See Jaipurl, Mi'ytir al-sulttk, p. 166, and Bahra’ichl, 
Ma'mQldt-i mazhariyya, p. 34. 

51 This is described as generic repentance (ijmtilT tazvba). See ibid., p. 35. 

w Zawwar Husayn, 4 Utndat al-sulflk, p. 277. 

“JaipQrt, Mi'ydr al-sulilk, p. 166. Shaykhs initiate disciples in various ways. Sh£r 
Muhammad, for example, gave Muhammad ‘Umar lessons in correct behavior 
(fiddb) and had him recite specific Quranic verses before he imparted the heart 
dhikr. After Muhammad ‘Umar received the heart dltikr, Sher Muhammad gave 
him invocatory prayers and Quranic verses to recite. Although Sher Muhammad 
usually did not initiate with a handclasp, he did so with Muhammad ‘Umar. See 
Blrball, Ittqilfib al-haqfqat, pp. 17-18. If there are a lot of people to be initiated the 
pir can also spread out his sheet or turban and have each person grip a part of it 
instead of individually clasping each person's hand. See MahbQb ‘All, Khayr-i 
khayr, marghQb alsulQk, p. 104. Other variations include Ghulam Murtada initiat- 
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Then the shaykh imparts the recollection of God (talqTn-i dhikr) 
into the disciple's heart by putting his forefinger on the disciple's 
chest and subsequently “writing" Allah on it. For some this feels 
“like an arrow penetrating the inner recesses of the disciple's 
heart/' sending pulsations through the chest. 54 Before imparting 
the recollection of God formula the pir instructs the disciple to sit 
with closed eyes and, eliminating all stray thoughts, to visualize 
divine light and energy coming from its origin by means of the 
pir's heart to the disciple's heart. Throughout the initiation the 
shaykh is energizing the disciple's heart by focusing his spiritual 
energy (tauwjjuh) on it. 55 At the end of the session, the pir recites 
the opening chapter of the Qur’an (al-ffitiha), supplicating God to 
bless the occasion. Depending on the available time, he instructs 
the disciple(s) in the basics of correct behavior (addb), the neces¬ 
sity of spiritual companionship (suhbat), and the necessity of per¬ 
forming recollection of the heart at all times whether awake or 
asleep. 56 


Initiation for Women 

For women, initiation is not considered to be sunna, although 
there is Qur’anic precedent (60:12): 57 “O Prophet, when believing 
women come to you, pledging allegiance to you that they will 
not associate anything with God, will not steal, will not commit 
adultery, will not kill their children, will not bring trouble that 
they have devised between their hands and feet, nor disobey you 
in what is right, then accept their allegiance and ask God to for¬ 
give them." 58 


ing his eldest son, Maulwl Hafiz Ma'sQm, with a ceremonial turban at the grave 
of Ahmad Sirhindl. See Muhammad Qamaruddln, Amvdr-i murtadawT, p. 174. 

M Muhammad ‘Inayatullah, MaqUm&t-i irshfldiyya, p. 361. 

"Bahra’ichl, Ma'muldt-i mazhariyya, p. 35; JaipQrl, Mi'yar al-sultik, p. 166. It is 
said that the origin of the Naqshbandl initiation process is modeled after the first 
time Gabriel came and ordered Muhammad to recite (iqra'). Gabriel hit Muham¬ 
mad's chest three times and, after the third time, Muhammad began to recite. It 
is said that one day the Prophet wrapped himself in AbQ Hurayra's sheet and hit 
his own chest three times. Returning the sheet Muhammad instructed AbQ Hura- 
yra to wrap himself in this sheet and not to forget this day; see ibid., p. 167. 

‘‘'’For an example of a non-Naqshbandl bay'a ceremony, see Klyam, Tdrlkh-i khdm- 
qdh. p. 395, and Fritz Meier, Vom Wesc/i dcr islamischeti Mystik. 

57 Kalan0rI, Lama'at-i kamdlst, p. 61. 

^Men were expected to fulfill the same conditions in addition to military 
responsibilities. In the bay'at al-ridivttn women could declare allegiance to 
Muhammad made on condition that they abstain from lamenting the dead; see 
Shah Wallullah, Al-qau'l al-jamfl, p. 16. 
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sufi master are broken if the disciple commits a major sin or 
ceases to perform regular worship, but the Prophetic precedent 
is for the shaykh not to accept a disciple's desire to break his or 
her initiation agreement, though if the disciple simply abandons 
the master the initiation is said to be canceled.** Disciples are ad¬ 
monished not to declare allegiance indiscriminately to various 
mentors since ungrateful spiritual dilettantes will receive no di¬ 
vine grace. 64 

There are numerous valid reasons why someone might wish to 
go to another spiritual guide. Even though the master may be 
perfect and perfection-bestowing, not every disciple will neces¬ 
sarily benefit from him. If the aspirant follows the guide properly 
and sincerely, it is incumbent (wajib) upon him or her to search 
for another shaykh if no results are achieved after a period of 
time. 65 If a seeker cannot see his or her shaykh any longer for 
whatever reason, or finishes the exercises of one sufi lineage, or 
achieves the same degree of spiritual development as the guide, 
then it is permissible to look for a new spiritual mentor, so long 
as one does not break ties with the first guide by keeping in mind 
his positive qualities. 66 Any shaykh can do something acciden¬ 
tally against the shari'a, and in the case of such a lapse the disci¬ 
ple should first excuse the mentor on the basis of his or her own 
faulty understanding of the situation. 67 Often such behavior is 
simply the result of the pir's involuntary intoxicated ecstasy. A 
shaykh who continually acts contrary to the dictates of Islamic 
law and the practices of the Prophet, however, should be aban¬ 
doned without a second thought. 

Shaykhs' tombs, some of which become the center of extensive 
shrine activity, are generally recognized to be places where devo¬ 
tees can receive divine grace. Mujaddidls assert that there is cer¬ 
tainly divine grace radiating from the tombs of deceased pirs, but 
it is not sufficient to bring a disciple to perfection. For this type 
of transformation to occur, the connection depends on the person 


M Zaww3r Husayn, *Umdat al-sulQk, pp. 46-47. Even if the pir is angry with the 
disciple, this is not cause for the master to terminate the relationship. 

M JaipurI, Mi'yflr al-sulfik, pp. 40-41. 

^Ibid., p. 41. 

*lbid., pp. 40-42. 

67 Muhammad ‘Inayatullah, Maq&m&t-i irsiUldiyya , pp. 227-28. The precedent for 
this statement is the Quranic story of Moses and Moses's companion, commonly 
thought to be Khidr (Q. 18:65-82). Khidr's outwardly inexplicable and unaccept¬ 
able behavior confounded Moses yet had a deeper meaning. The assumption that 
a shaykh can perceive the inner reality of events allows him occasionally to ap¬ 
pear to behave outwardly against the shari'a. 
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giving divine energy (fayd) and the person receiving it both being 
in corporeal form. Only adepts who have gone beyond the circle 
of contingent existence (cU?ira-yi tmkfln) and who have a suitable 
connection can receive divine energy from the deceased shaykh. 68 
Logically, if the fayd from a dead and live pir were equal, then all 
the residents of Medina from the time of the Prophet until now 
would have the same spiritual rank as the Companions and 
would not require companionship (suhbat) with intimates of 
God. 8 * Given the Mujaddidls' concentration of authority in the 
living pir, it is not surprising that visiting a shaykh's tomb would 
not substitute for companionship with a living pir. In addition, 
given the number of tomb shrines dotting the Panjabi country¬ 
side, the market for spiritual mentors would already be saturated 
if deceased shaykhs were as efficacious as live ones. 


Becoming a Spiritual Guide 

Once the elementary recollection exercise becomes firmly estab¬ 
lished, the newly initiated disciple's subtle centers are activated 
in sequence before he or she practices the recollection of negation 
and affirmation (nafy wa-ithbfit) and proceeds through the 
MujaddidI contemplations (murSqabfft). This constitutes the disci¬ 
ple's practical CamalT) training. Ideally, the practice of spiritual 
exercises is complemented by spiritual (ruhanT) and theoretical 
CilmT) education, the combination of which is necessary for a con¬ 
nection with inner truth. 71 * Spiritual education involves sitting in 
the presence of the shaykh's spiritual attention (taimjjuh), while 
so-called theoretical training teaches disciples the practical appli¬ 
cation of outwardly following the practices of Muhammad. Shgr 
Muhammad is one shaykh who provided a well-rounded educa¬ 
tion for his disciples with regular gatherings where he discussed 


“ZawwSr Husayn, c Umdat alsulGk, p. 42. 

^Panlpatl, IrshOd at-talibfti, p, 25. 

^Blrball, Inqildb al-haqfqat, p. 26* Muhammad 'Umar (d. 1386-87/1967) com¬ 
plained that contemporary pirs usually did not teach refinement of character (akh- 
Idq), correct manners C&dfit), different ways of recollecting God, or mystical 
exercises (ashghdl). In his travels, Muhammad ‘Umar went around asking disciples 
about their contemplation exercises and discovered that even the most advanced 
were only doing variations on heart recollection. Apparently the teaching of spe¬ 
cial sufi terminology, necessary for each sufi exercise, had been abandoned by 
Muhammad ‘Umar's contemporaries. See ibid*, pp. 69-70* Such a general report, 
perhaps to some extent a glorification of his spiritual mentor, Sher Muhammad, 
who did give his disciples a well-rounded spiritual education, might still reflect 
the prevailing sufi conditions of the time. 
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problems particular to sufism and read Sirhindl's Maktiibat. 7 ' The 
acquisition of religious knowledge, the formulation of correct re¬ 
ligious dogma, and the learning of other "exoteric" religious les¬ 
sons is usually completed before initiation. 72 By the late 
nineteenth century this type of "outer" religious education 
tended to be the domain of specialists in mad rasas specially ap¬ 
pointed for the purpose. 

There are no uniform criteria among the Naqshbandl shaykhs 
for deciding when a person is qualified to become a successor 
(khalifa). 73 When he is regarded as qualified the disciple usually 
receives a printed certificate authorizing him or her to teach 
Naqshbandl practices (ijazatnama) 7 * There are three types of au¬ 
thorization: conditional (muqayyad), unrestricted (mutlaq), and a 
third which is given only to the one person chosen to be the mas¬ 
ter's principal successor (literally, one who sits on the prayer car¬ 
pet), the sajjudatiishrn. 75 D6st Muhammad (d. 1284/1868), for 


71 Ibid,, p* 69, To illustrate points in sufi practice (sulflk) Muhammad f Umar 
Blrball says Shfcr Muhammad used Tafslr-i wtCizt, a popular Qur an commentary 
by Husayn Wa'iz-i KashifI, the father of the author of Rashahftt-i 'nyn al-hmjdt, 
Fakhrruddln 4 All; see ibid., p. 90. Tafsfr-i Vtffizi, still in print with Shah Wallullah's 
interlinear translation in Persian, is usually not used by contemporary Naqsh- 
bandls as a sufi exegesis in the IndoPakistani subcontinent. Instead, contempo¬ 
rary Naqshbandls use IsmaTl HaqqTs Rith al-bay&n ft tafsfr al-qur’fin and 
Shihabuddln al-AlQsl's Rflh al-ma'finf ff tafsfr at~qur*an aWazfm wa'U$ab* al-matfuhiL 

^An excess of this outer knowledge often caused individuals to become arro¬ 
gant to the point that religious knowledge became the "greater veil" (hijab a/* 
akbar); see Blrball, Inqiltlh al-haqfqat, p. 86 n. 1. 

7 Some specify that having continuous recollection of the heart is the absolute 
minimum qualification. Preferably the disciple will have traveled along the path 
sufficiently to have reached "lesser intimacy with God" (witdyat-i sugkrd) and have 
the ability to perform $ultitn-i adhkfir. See Jaiptirl, Mi f y8r al-sutdk, pp, 4,168, Some 
specify a requirement of arriving at "greater intimacy with God" (wilOyat-i kubrti); 
see Muhammad ‘Inayatullsh, MaqSmdH irshddiyya, p. 287. Neither source identi¬ 
fies what kind of successor (muqayyad or mutlaq) is intended. 

74 Some Naqshbandls justified the issuing of printed certificates for spiritual suc¬ 
cessors as a development of the long-established practice of writing a will to clar¬ 
ify inheritance issues not covered by shari'a* See Muhammad lsma'Tl, Mautihib 
rahm&niyya ff fmod*id wa-fuyttdtit ImdtmW thahttha ddmdniyya: maqdmdt-i sir&jiyya 
[hereafter Maqchnflt-i siriljiyya], p, 187. By 1347/1928 SirSjuddln was using printed 
forms for his successors. See Zawwar Husayn, Hayfit~i sa'diyya, pp. 29-30* The 
ambition to obtain a teaching certificate often overshadowed other motives for 
traversing the Path, causing some shaykhs, e,g*, Irshad Husayn, to write very few 
of these certificates* See Muhammad "Inayatullah, Moqtim&t-i irshddiyya, p* 379* 
For a collection of ijftzatnfimas given by Ghulam "All Shah; see Imam l Al! Shah, 
Maktflbflt-i qutb-i rabbflttf. Translations of some representative certificates are in 
appendix 4* For examples of non-Naqshbandl ijdzutndmas, see Klyam, Tftrfkh-i 
khfinaqah dar Irfiu, pp. 365-68* 

7 Mn the cases of shrines, i*e„ where religious specialists act in the capacity of 
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example, acquired the first two of these after fourteen months of 
practice from his shaykh Ahmad Sa'Td (1277/1860); it gave him 
conditional permission to teach (ijtizat-i muqayyad ). 76 In addition, 
his spiritual mentor gave him a turban, a shirt, and a hat (kulah ). 77 
He was taken aback when hordes of people suddenly began ex¬ 
pecting him to accept them as disciples, asked for cures, or de¬ 
manded amulets. A few years later he returned to Delhi, where 
he reviewed with Ahmad Sa'Td the fine points of sufi practice 
(suhlk) before being granted unrestricted authorization to teach 
(ijcfzat-i mutlaq). 7 * 

The third category of successor, the sajjadanishfn, is naturally 
the rarest, since it is handed only to the one person who will sit 
on the spiritual mentor's prayer rug after he passes away. For 
shaykhs in the large sufi lodges, much more is at stake than 
merely inheriting a prayer rug, for with it one not only acquires 
an army of disciples, but often incurs the responsibility of admin¬ 
istering a small empire of landholdings and villages. In theory, 
the sajjfidanishTn should be the most spiritually qualified person 
from those who have obtained unrestricted permission to teach. 
In practice the shaykh's eldest son often became his father's suc¬ 
cessor, a type of succession that drastically altered NaqshbandT 
sources of authority. 

Such a situation is elaborated in the recent succession history of 
the sufi lodge in Musa Zai near Dera Ismail Khan. 79 Muhammad 
‘Uthman (d. 1314/1896), Dost Muhammad's chosen successor, 
proved to be the first and last nonlineal successor at the Musa Zai 
sufi lodge complex. Sirajuddln (d. 1333/1933), the eldest son of 
Muhammad 'Uthman, received unrestricted permission to teach 
and simultaneously was formally chosen as the future sajjdda- 


caretakers rather than directing-shay khs, lineage is a determining factor In Indo- 
Pakistan usually a caretaker Is either a person who is a lineal descendant of the 
deceased sufi, a pfrzfidn (literally, son of the pir), or a lineal descendant of one of 
the successors of the deceased sufi, often called a mutawallL For an example of 
complicated leadership claims and the financial intricacies of a popular contem¬ 
porary Qadin shrine near Islamabad, see Hafeez-Ur-Rehman Chaudhry, ' Tradi¬ 
tional and State Organizations of the Shrine of Bari Imam/ 1 See also Christian 
Troll, ed., Muslim Shrines in India. 

Conditional authorization means the successor is still under the direction of 
the shaykh and must follow his advice. Unrestricted permission allows the suc¬ 
cessor complete independence in training disciples, including whether or not to 
follow his shaykh's advice, 

^Muhammad fsmaTl, Al-tajatliyfit-i d&stiyya, pp. 32-35* 

^Ibid, 

^For a parallel example in the Chishtiyya, see Richard Eaton's "Court of Man, 
Court of God/' 
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nishln at the legally adult age of fourteen. 80 For this occasion all 
the religious notables and successors of Musa Zai were invited to 
witness his "turban-tying" ceremony. After the religious exer¬ 
cises following post-sunrise prayer were completed, everyone 
gathered at the grave of Dost Muhammad. Muhammad TJthman 
performed three sets of supplications to bring divinely emanat¬ 
ing energy (fayd) down upon those assembled for the occasion of 
his son's succession. When the grand moment came for Siraj- 
uddln to have his turban put on, his father tied it halfway and 
then three of his religious teachers finished tying it. 81 His princi¬ 
pal teachers and a classmate each then received turbans of honor. 
Sweets were distributed before Muhammad c Uthm5n performed 
a final supplication. 

After this, Sirajuddln received a certificate of unrestricted au¬ 
thorization to teach, signed by fourteen religious notables. He 
also received a prayer rug. These were the tangible symbols of a 
sajjSdanishm. The signatures and the tacit approval of the assem¬ 
bled ulama were officially considered to validate Muhammad 
‘Uthman's decision. 82 From his deathbed Muhammad TJthman 
ordered all his disciples to renew their initiation (tajdid-i bay'at) 
with Sirajuddln, as the Companions had done with the first three 
successors of Muhammad. 83 

After Sirajud din's death, two religious notables decided upon 
Muhammad Ibrahim, Sirajuddln's son, as successor, as a result of 
a divination from al-Haklm al-Nlsaburl's al-Mustadrak. M Others 
apparently had misgivings about the outcome, for the hagiogra- 
pher states, "Anyone who doubts his [Muhammad Ibrahim's) 


""Muhammad Ismael, Maqdmdt-i sirtijiyya, pp. 6-22. A boy of fourteen, accord¬ 
ing to HanafI fiqh, is considered an adult and eligible to marry. Among Indian 
sufis, however, this would be a minimum age to accept someone as a disciple. 
Readers of Maqdmdt-i sirdjiyya are reminded that a certain Sa'duddln TaftazflnT (d. 
ca. 1289/1872) wrote a commentary on one of 'Izzuddln Ibrahim b. ‘Abduwahhab 
Zanjanl's works entitled Shark Sa’duddfa al-Taftdzdnf ‘aid ta$rif al-'izzf at the age of 
fourteen. See Muhammad Isma'Il, Maqdmdi-i sirSjiyya, p. 23. 

111 Ibid., pp. 9-10. This is a pre-lslamic Arabic custom, the best-known exemplar 
of which is 'Abdullah b. Ubayy, who was about to be crowned this way in Yathrib 
as Muhammad arrived. R. B. Serjeant also notes the practice among Yemeni tribes 
in "The 'Awdhiltah Confederation with Some Reference to al-Hamdanl," p. 101. 
The Arab monarch, 1mm’ al-Qays, was also crowned in this fashion, described as 
dhO asr at-tdj. See Irfan Shahid, "Philological Observations on the Namflra Inscrip¬ 
tion." 

"-Muhammad lsma‘11, Maqdmdt-i siriljiyya, p. 14. This choice was also said to be 
confirmed by visions ( murtiqabdt-i ilhdmT). 

S3 Ibid., p. 21. 

“Muhammad b. ‘Abdullah al-Haklm al-NlsabQrt, Ai-rnustadrak ’aid al-sahlhayn 
ft’l-hadlth. 
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CHAPTER 8 


Mediational Sufism and Revivalist 
Currents in British Colonial India 


A tourist brochure published in 1985 reads as follows: 

Muslim shrines and tombs of Sufi Saints represent Muslim culture [and] 
traditions. . . . These Sufi Saints still rule over the hearts of Pakistanis 
and Muslims of other countries. With the passage of time the number of 
devotees has increased. The visit to shrines by millions of people every 
year is an abiding testimony of their absolute and undisputed sway over 
their followers and of their divine blessings emanating from their hal¬ 
lowed graves . 1 

Since the nineteenth century some Indian Muslims have be¬ 
come so distressed at the type of Islam described in this brochure 
that they have formed organizations to contest sufism and the 
mediatory role of the sufi shaykh. In colonial India the Naqsh- 
bandiyya were already responding with revivalist initiatives as 
institutional expressions of Naqshbandl authority shifted from 
directing-shaykhs to mediating-shaykhs. 2 The colonial revivalist 
milieu during one of the most religiously volatile times in the 
region had much to do with the development of mediational su¬ 
fism. Mediational sufism is a perspective which posits shaykhs, 
both living and deceased, who mediate between individual Mus- 


’Ubaidullah Baig and A. A. K. Brohi, Journey into Light: An Instant Guide to 
Devotional Tours, pp. 3-4. 

J Based on research of colonial Panjab chapters 8-10 discuss post-1857 modem 
developments representative of institutionalized sufism throughout Northern 
India, including Sind and the United Provinces. For colonial Sind see Sara F.D. 
Ansari's, Sufi Saints and State Poiver: The Pirs of Sind, 1843-1947; and for the United 
Provinces see Farhan Nizami's, "Madrasahs, Scholars and Saints: Muslim Re¬ 
sponse to the British Presence in Delhi and the Upper Doab 1803-1857." 
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lims and God (via Muhammad), the existence of a spiritual hier¬ 
archy which is a function of how one is connected to Muhammad, 
and a variegated religious topography of tomb-shrines which are 
potent places to contact God. 

Panjabi Islam was structured in a mediational pattern from the 
beginning. The spread of Islam throughout the western Panjab 
has been attributed to the efforts initiated by the grand sufi mas¬ 
ters of the Chishtiyya and Suhrawardiyya, Baba Farid Ganj-i Sha- 
kar (d. 664/1265) of Pakpattan and Baha’uddln ZakariyS (d. 666/ 
1267) of Multan, respectively. 3 Richard Eaton has argued that 
conversion resulted in nomadic Jat tribes becoming agriculturists 
while simultaneously adapting to the influences of Mughal gov¬ 
ernment. This enabled the families and caretakers of the sufi 
tomb-shrines to control intractable Jat groups by the sixteenth 
century. 4 Smaller, local shrines associated with villages or sub¬ 
tribes augmented these major shrines creating, by the nineteenth 
century, a Panjabi countryside dotted with graves of holy people. 1 ’ 

In the mind of the typical rural Panjabi, sufi shaykhs, whether 
dead or alive, derive their palpable worldly authority from their 
closeness to an utterly transcendent and distant God. These con¬ 
nections to God enable sufis to intercede on behalf of the believer 
in the same way that political and social relationships and inter¬ 
actions in northern Indian society require the use of mediators 
between various levels of the sociopolitical hierarchy. Communi¬ 
cation between the spiritual and mundane realms is conceived in 
an identical fashion. Sharafuddln ManerT of Bihar (d. 782/1381) 
states that "the sheikhs are kings close to the King, and their re¬ 
quests are acceptable to Him. All those who come to the sheikhs 
and bind themselves to the sheikhs attain what they desire." 6 


'The British gazetteers and census takers recorded that Muslims attributed their 
conversions to these and other sufi notables. Thomas Arnold, in his Preaching of 
Islam, and Murray Titus, in Indian Islam: A Religious History of Islam in India , both 
relied upon these reports to support a counterargument refuting the conventional 
European attitude that conversions in India resulted from force* 

^Richard M, Eaton, "Approaches to the Study of Conversion to Islam in India/' 
pp. 106-23* Eaton actually charts an inverse relationship between Muslim politi¬ 
cal penetration, i.e, the sword, and conversion to Islam, citing the most dramatic 
conversion rates in regions on the fringes of lndo-Muslim rule, eastern Bengal 
and western Panjab, For conversion in Bengal, see Richard M. Eaton, TV Rise of 
Islam and the Bengal Frontier, 1204-1760, 

'Rural Muslims, Sikhs, and Hindus not only frequented sufi lodges and Muslim 
tombs (mazArs) but minor sufi shrines (pirkhflnas), cremation sites of village ances¬ 
tors (jatherds), and graves of Sikh and Hindu holy men (samfidhis). See Harjot Ob- 
eroi. The Construction of Religious Boundaries: Culture, Identity and Diversity in the 
Sikh Tradition , p, 198* 

'‘Sharafuddln Manfcri, Tlw Hundred Letters, p. 28, 
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For many Indian Muslims, the activities associated with the 
sufi shrines were their only contact with Islam, and they saw no 
need to change their dress or lifestyle to differentiate themselves 
from Hindus. To counter this tendency Ahmad Sirhindl had pio¬ 
neered his Islamic revival movement and Shah Wallullah had 
continued it. 7 Both a master of the Islamic religious sciences and 
a sufi, Shah Wallullah emphasized the study of hadith, becoming 
a specialist in it (muhaddith). His sons, led by the hadith scholar 
Shah ‘Abdul'azlz {d. 1239/1824), continued his work, which was 
to influence most of the reform and revival groups during the 
British colonial period. 8 The most obvious legacy appears in the 
idiom of religious polemics. By 1900 no argument justifying re¬ 
vivalist sufism would be considered serious unless supported by 
numerous Quranic and hadith citations, the more the better. 9 In 
addition, the majority of those who articulated these principles 
of revivalist Islam and mediational sufism were, unlike Shah 
Wallullah and his family, intentionally scattered in the towns 
over North India—for very good reasons. 

For 150 years before the 1857 rebellion notables had been mov¬ 
ing out from the cities to the towns (Urdu, sing, qasba) as the 
breakdown in central governmental authority allowed maraud¬ 
ing bands of Afghans, Jats, and Marathas to loot the larger cities. 
The relative calm of the towns allowed for more continuous and 


This revitalization process continues the original Islamizatiun impetus in that 
it seeks among other things to teach nominal Muslims appropriate Islamic ortho¬ 
praxy and develop a more self-conscious Muslim identity. It tends to emphasize 
personal authority of Muhammad and the Prophetic model rather than scriptural 
authority. In this regard AhM Hadith would be more of a reform (isldh) move¬ 
ment, attempting to re-form Indian Islam in a radical way (in the sense of a com¬ 
plete reconstruction) rather than in an incremental manner. Reformers tend to 
stress the scriptural basis of authority to justify their religious perspectives, 

"Chishtis in the Panjab played an important role in revivalist activity, Khwsja 
Sulayman (d. 1267-68/1850) of Taunsa, who established his sufi lodge in a remote 
area of Dera Ghazi Khan near the Indus River, continued the work of revivalist 
Chishtl Shah Kalimullah (d* 1142/1729), During British colonial rule the most 
prominent revival shaykh of this sufi lineage, Mihr "AlFShah (d. 1355-6/1937) of 
Golra, extended the Chishtl revivalist influence over many western Panjabi tribal 
leaders affiliated with the British administration. See David Gilmartin, Empire and 
Islam: Punjab and the Making of Pakistan, pp, 56-59. 

This has always been the case to some degree since the tenth century, but it 
was exaggerated in British India, In Jamd'at 4 All Shah's article, "DarGrat-i mursh- 
id/' there are 29 scriptural proofs given to justify the need for a spiritual guide. 
An argument frequently was clinched by having more citations than the oppo¬ 
nent; see Barbara Metcalf, Islamic Revival in British India: Deoband , 1860-1900, 
p. 308* Often these Quranic and hadith proofs were extremely strained, e.g., Ri- 
sdla+yi amviir al+sftfiyya 7, no, 1, p« 16 [hereafter cited Risdla 7.1.16k Pagination is 
very irregular in this journal* 
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dynamic cultural activities less influenced by political or eco¬ 
nomic catastrophe. 10 Towns scattered throughout northern India 
sustained intellectual life and served as refuges for religious nota¬ 
bles, both ulama and sufis. 11 

Living in towns did not always guarantee security. To the east 
of Delhi, the nawwSb of Rampur provided a refuge for Ahmad 
Sirhindl's descendants after the Sikhs had razed Sirhind in 1758, 12 
One of Ahmad Sard's successors, IrshSd Husayn (d. 1311/1893- 
94), whose sons later gave the Friday sermons at the Bad shah! 
Mosque in Lahore, had a lodge in Rampur. Fadlurrahman Ganj- 
muradabadl (d. 1312-13/1895) and his successors provided spiri¬ 
tual guidance to many ulama at Nadwat al-Ulama in Lucknow. 13 
In Kashmir, the descendants of Khawand Mahmud's fourth son, 
MuTnuddln Had! (d. 1085/1674-75), still represent the Naqsh- 
bandiyya. Through this lineage, Husayn Shah (d. 1304/1886-87 
Nepal) took the Naqshbandiyya to Nepal in the nineteenth cen¬ 
tury. 14 The Naqshbandiyya arrived in East Bengal via the efforts 
of Sufi Nur Muhammad, whose grandfather shaykh was Shah 
‘Abdul'azlz Dihlawl (d. 1239/1824), the son of Shah Wallullah. 
Sufi Fath ‘All (d. 1293/1876), Ghulam Salman! (d. 1330/1912), 


’The importance of these towns is reflected in the names of religious notables 
who come from towns all over northern India, e.g., Sirhind, Ganj Muradabad, 
Gangoh, Thanabhawan, Qusur, Bilgram, and Rae Bareilly. 

"Farhan Nizami has provided a groundbreaking discussion of Muslim-domi¬ 
nated towns (sing, (qasba) and their importance in Indian culture. See Nizami, 
"Madrasahs, Scholars and Saints," pp. 37-42. In Delhi this trend was accentuated 
after the 1857 revolt when the British eliminated the last outward symbolic traces 
of the Mughal Empire. The effect on the Delhi ulama was devastating. David 
Gilmartin writes, "Though many sajjddanishms kept their political influence in the 
localities even after the Mughal collapse, the decline of the Mughals seemed for 
the ulama at Delhi nothing less than a catastrophe. It signaled the disappearance 
of the cultural axis around which the entire Indian Islamic system had devel¬ 
oped." See Gilmartin, Empire and Islam, p. 53. Many Delhi ulama and sufis dis¬ 
persed to small towns throughout the Panjab. Ulama and suits often were the 
same person. According to a two-volume biographical work of non-Barelwi 
ulama in nineteenth- and twentieth-century Panjab, Safir Akhtar, Tadhkira-yi 
'ulama’-i Patijab, out of 173 ulama with a specified sufi affiliation, 42 percent were 
Naqshbandfs, 35 percent Chishtls, 20 percent Qadirts, and 2 percent Suhrawardls. 
Naqshbandl ulama were more prominent (61 percent) among Lahori Barelwi 
ulama. 

“Personal communication. Professor Iqbal Mujaddidl. After the first Sikh take¬ 
over of Sirhind in 1122/1710 the descendants of Ahmad Sirhind! fled to Delhi, 
first taking refuge in the sufi lodges of Mlrza Mazhar jfln-i janan and Shah Wall¬ 
ullah. See Ghulam ‘All Shah, Maqdmdt-i mazhari, pp. 49-50,191 n. 104. 

'’Metcalf, Islamic Revival, p. 344. See Abd’l-Hasan ‘AH NadWT, Tadhkira-yi Hadrat 
Maitland FadI Rahman Ganj Murdddbddf (r). 

u Miyan Akhlaq Ahmad, Tadhkira-yi Hadrat Jshdn, pp. 105-06. 
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and Sayyid 'Abdulbari (d. 1318/1901) continued the NaqshbandT 
lineage in Bengal. 15 

The Northwest Frontier Province of present-day Pakistan, 
which was included in the Pan jab by the British until 1318-19/ 
1901, might have been a bastion of the Naqshbandiyya- 
Mujaddidiyya if Jahangir had not forced Adam Banuri (d. 1053/ 
1644), a very popular shaykh among the Pathans, to leave India in 
1052/1642-43. 'Abdurrahman Bahadur KilmI (d. 1340/1921-22), 
Akbar Shah Bukhari (d. 1347/1928-29), and Hafiz ‘Abdullah (d. 
1372-73/1952), the leading Naqshbandls of British colonial Pesh¬ 
awar, received their spiritual guidance from Muhammad *Uth- 
mSn of Musa Zai or from Muhammad Qasim (d. 1380/1960) of 
Muhrah near Murray Hill Station. 16 In the British colonial period, 
two NaqshbandT lodges in the province continued to act as spiri¬ 
tual magnets attracting disciples from Pathan tribes. Amir Kutla 
Mulla Sahib (d. 1295/1878) established one lodge, located at 
Kutla Manda Sharif in the Mardan district, while Muhammad 
Husayn (d. 1315/1897-98) founded the other lodge at Zakura 
Sharif near Dera Ismail Khan. 17 The NaqshbandT presence in the 
province at least from the middle of the nineteenth century has 
been overshadowed by the Qadiriyya, which still predominates 
there. 

By the twentieth century, NaqshbandT centers were scattered 
throughout northern India. 18 In the Sind, Muhammad Ma'sum's 


'Tiairud ALgar, "Brief History of the NaqshbandT Order," p. 26. 

'"Muhammad Qasim is the spiritual descendant of Sirhindl's successor, Shah 
Husayn, thirteen generations removed. For other the prominent Mujaddidls in 
the Pan jab and their genealogy, see figure 3. 

,7 His spiritual grandson, Muhammad ‘Abdullatlf (d. 1398/1978), is known for 
his involvement in the Pakistan Movement. Both Sayyid Amir and Muhammad 
Husayn share the same spiritual genealogy as fifth-generation lineal descendants 
of Ahmad Sirhindl, Fadl-i Ahmad Faruql SirhindT, commonly called Hadrat jTyQ 
(d. 1231/1815 in Peshawar) whose father died while fighting the Sikhs. See 
NizdmuddTn BalkhT Mazari, Tuhfat at-murshid. 

'"Swat was not a NaqshbandT center. The famous figure of Miyfln ‘AbdulghafOr 
(d. 1292-93/1877), the Akhund of Swat, is variously described as a Qadirl or a 
NaqshbandT. Amir Shah Qadirt in his Tadhkira-yi 'idamfl' lOQ-tnashifikh-i Surhad, 
p. 150, describes the AkhQnd as reaching perfection in the Qadiriyya and then 
being successively initiated into the NaqshbandT, Chishtl, and SuhrawardT tariqas. 
1‘jazulhaqq QuddusI, in his Tadhkira-yi sufiyA'-i Sarlt/td, p. 551, asserts that the Ak¬ 
hQnd was a NaqshbandT. Hamid Algar, in his "Political Aspects of NaqshbandT 
History," p, 136, also asserts that Miy3n ‘Abdulghafur was a NaqshbandT. Textu- 
ally the AkhQnd's primary Qadirl affiliation (since he had both Qadirl and Naqsh- 
bandl shaykhs) is confirmed by his most famous disciple, QadI MahmQd, a 
Qadirl. In MaqAmfit-i Mahmftd, QadI MahmQd unambiguously describes the 
Qadirl spiritual training received under the tutelage of his preceptor. See Ma'shQq 
Yar Jang Bahadur, MaqAmAt-i Mahmud. 
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The Panjab before 1901, including the present-day Northwest Frontier 
Province (shaded) 

great-grandson, ‘Abdurrahman MujaddidT (d. 1315/1897), emi¬ 
grated from Qandahar to Takhar, approximately thirty kilo¬ 
meters from Hyderabad, Sind. His principal successor, 
Muhammad Hasan Khan (d. 1365/1946), moved the sufi lodge to 
Tando Sa’indad, where it was more convenient to the railroad. 19 


’Tando Sa’indad was a more accessible location two kilometers from the rail¬ 
road station at Tando Muhammad Khan. See Muhammad Iqbal Husayn NaTmT, 


Copyrighted material 









174 


SUFI HEIRS OF THE PROPHET 


In Baluchistan Muhammad Siddlq Mastung! (d. 1327/1909-10) 
established a sufi lodge and school in Mastung. M In the neighbor¬ 
ing region of Qandahar, political turbulence forced Dost Muham¬ 
mad QandaharT in 1266/1850 to relocate his lodge near the 
village of Musa Zai, seventy kilometers from Dera Ismail Khan. 21 
His shaykh, Ahmad SaTd of Delhi, advised him to establish the 
new sufi lodge in a place where both Panjabi and Pashtu were 
spoken. 22 Although there were some initial difficulties with the 
neighboring Pashtu-speaking tribes, the remote sufi lodge at¬ 
tracted disciples from Afghanistan, the Peshawar area, and the 
Panjab. 

Muhammad TJthman (d. 1314/18%), Dost Muhammad's suc¬ 
cessor, continued the Naqshbandl tradition at Musa Zai and in 
1311/1893-94 had a new lodge built near Mianwali in the village 
of Khundian, Panjab, to take advantage of the relatively moderate 
climate there. Situated on the frontier between Pashto- and Pan¬ 
jabi-speaking groups, the new, more accessible location contin¬ 
ued to fulfill the mandate of his grandfather pir. The train station 
at Khundian is about two kilometers from the sufi lodge. In com¬ 
parison, the original sufi lodge at Musa Zai even today is a 
bumpy thirteen-hour bus ride from Peshawar. His son and suc¬ 
cessor, Sirajuddln (d. 1333/1915), spent his summers at the Khun¬ 
dian lodge, and, through his teaching, the Naqshbandiyya spread 
to Hyderabad, Sind. 2 * These two lodges, like those of the other 
prominent Naqshbandls of this period, were located in villages. 
(One exception is ‘Abdulkarlm [d. 1355/1936), whose lodge was 
in Rawalpindi.) 

In the environs of Lahore, Muhylddln Qusuri (d. 1270/1854) 
carried on the teachings of Ghulam ‘All Shah. 24 Ghulam NabI 


Tadhkira-yi awiiyil'i Sindh, pp. 110-11, 190-92; and Ghulam Mustafa Khan, "The 
Naqshbandi Saints of Sind." 

^Muhammad Siddlq was a fourth-generation spiritual descendant of Faqlr- 
ulldh Shikarpor! (d, 1195/1781); see Muhammad Hasan Jan, Tadhkirat ai-sulaha 1 ft 
bayBn p, 7 , and Amlnullah "Alawt, "Khwaja Hajjl Muhammad Siddlq 

Mastungi," pp- 233-44, 

^Muhammad Isma'il, MawBhib rahmdniyya ftfmrtfid zvQ-fuyUd&t hndarfit thaliltlm 
diimaniyya: aUtajalliydt a\-dOstiyya t pp. 65-66. 

^MahbQbilahl, Tuhfa-yi $a'diyya t pp. 40-42, 

^Zawwar Hu say n (d* 1400/1980} and his disciple. Dr. Ghulam Mustafa Khan, 
two prolific Naqshbandl scholars from the Sind, are spiritual descendants of Siraj¬ 
uddln. 

24 Ghulam 4 All Shah's sufi lodge was probably one of the most important Naqsh¬ 
bandl centers in the world during his lifetime. In addition to Khalid al-BaghdadT, 
who later spread the Naqshbandiyya throughout Arabia and Turkey, his other 
three major successors were Muhylddln Qu^Grl (d. 1270/1854), Ghulam NabI- 
Iiliahi (d. 1306/1888), and Dost Muhammad Qandaharl fd* 1284/1868). 
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Lillahl Cd, 1306/1888) set up his sufi lodge in the hinterlands of 
Jhelum. Other disciples of Muhylddln Qusuri went on to estab¬ 
lish their lodges in Dera Ismail Khan, Bhera, and Namak 
MiySnT. 25 Sh&r Muhammad Sharaqpflri (d. 1347/1928), a revival¬ 
ist pir of the Arain birSdarT, 2h attracted large numbers of disciples 
to his lodge in Sharaqpur, located roughly forty kilometers from 
Lahore. His most renowned disciples were Muhammad ‘Umar 
Blrball (d. 1387/1967), the editor of ShBr Muhammad's recorded 
discourses, Inqiltib al-haqiqat, who later became the sajjOdanishln at 
his father's sufi lodge in the village of Blrbal in the Sargodha 
district; 27 Muhammad IsmS'Tl KirmSnw5lI (d. 1385/1966 in La¬ 
hore), who received permission to teach disciples upon his first 
meeting with Sher Muhammad; and Sayyid Nurulhasan Bukhari 
KlliyanwalT (d. 1373/1953), an ex-Shfl of the Gujranwala dis¬ 
trict. 28 Innumerable other Naqshbandis were scattered through¬ 
out the Panjab, many of whose spiritual pedigrees could be 
traced back to a handful of shaykhs in pre-1857 Delhi. 

The British takeover of Delhi does not entirely explain why the 
northern Panjab became the major center of Naqshbandl activity 
in British India. In spite of the Mujadiddl version of the Naqsh- 
bandiyya rapidly adapting to the Indian environment after Sir- 
hindfs death, it has never had mass appeal in the subcontinent. 
The atmosphere in a Naqshbandl lodge, reflected in the strict Is¬ 
lamic behavior of disciples, contrasts sharply with the festive at¬ 
mosphere of rural Panjabi shrine practices that demanded little 
from the visitor except a material contribution for services ren¬ 
dered. Yet Naqshbandis shared a similar mediational paradigm 
and would visit shrines themselves, e.g., those of Baha'uddTn 
Naqshband, MuTnuddln ChrishtI, or Ahmad Sirhindl. One factor 
contributing to Naqshbandl success in the revivalist religious en¬ 
vironment of rural colonial Panjab was the ability to bridge the 
gap between the urban ulama and the activities associated with 


^Muhammad Ibrahim Qusuri, Khazlna-yi ma'rifat, p. 61, These lodges were still 
functioning in 1977. 

2#, Most Panjabis marry within their own birfldarf or dan; the Arains were one of 
these birddarfs, whom the British classified as an ""agricultural tribe/' See Gilmar- 
tin. Empire and Islam: Punjab and the Making of Pakistan, pp. 89-95. For an analysis 
of kinship systems in the Panjab, see David Giimartin, "Biraderi and Bureaucracy; 
The Politics of Muslim Kinship Solidarity in Twentieth Century Punjab/ 1 

2 TawakkuIi, Tadhkira-yi mashifikh-i wujshhand, p* 550. Muhammad "Umar's 
father was Ghulam Murtadl Blrball (d* 1321/1903), the spiritual grandson of 
Muhylddln Qusan 

^Muhammad "Umar Blrbal!, Inqittib al-haqfqat. For information concerning Mu¬ 
hammad IsmaTl, see Nor Ahmad MaqbQl, KhazTna-yi karam f and for Nflrulhasan, 
see Munir Husayn Shah, Inshir&h al-sadilr bi-tadhkirat al-tnlr. 
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and observing (hddir wa-n&zir) at all times and places; and that he 
can be called upon whenever needed. 31 According to the Barelwis 
Muhammad has a comprehensive knowledge of the unknown 
Cilm-i ghayb) 32 

Given this theological background, Ahmad Rida opposed the 
Deobandis and other Muslim groups because they did not accord 
Muhammad his status as a holy superman. 33 For Ahmad Rida, 
Medina, the city where the Prophet's tomb was located, was the 
holiest place in the world, even more sacred than Mecca, the loca¬ 
tion of the "House of God" (the Ka'ba). One of his verses says, 

O pilgrims! come to the tomb of the king of kings 

you have seen the Ka'ba, now see the Ka'ba of the Ka'ba. 34 

Anyone who decreased the glory of Muhammad in any way was 
for Ahmad Rida guilty of infidelity to Islam (kufr). The Deo¬ 
bandis, and any other ulama and sufis who venerated the 
Prophet as a perfect but human model for human behavior, fell 
far short of what Ahmad Rida considered proper love and adula¬ 
tion of the Prophet. 

Focusing all his love on Muhammad, Ahmad Rida considered 
himself "Muhammad's slave" CAbd al-Mustafd). 35 He put Mu- 


"The shorthand for this belief is the expression "O Messenger!" (Yft rasQl). In 
contemporary Pakistan it is not unusual to see Barelwis identifying themselves 
by wearing green buttons with this written on them. Benazir Bhutto, not generally 
considered a Barelwi but a Shl'T, had this written on many of her campaign post¬ 
ers in Lahore during the 1989 elections. 

’-This notion was denounced by Shah Isma'il Shahid (d. 1831) as associating 
limited human knowledge with the knowledge that only God possesses f 'ishrtik 
fi’l-’ilm). See Shah Isma'll Shahid, Rudd al-ishrfik, pp. 20-22. 

11 Ahmad Rida declared any person who did not share each detail of his proph- 
etology to be an infidel in the same fashion that a person not adhering to each 
article of the Sunni credal dogma Caqitid) would be considered a non-Muslim. 
Ahmad Rida defines numerous kinds of infidels in his Husdm al-haramayn, includ¬ 
ing those following Mlrza GhuUltn Ahmad, the leader of the Ahmadis who had 
declared himself a prophet, and Deobandi leaders, Muhammad Qasim Nanau- 
tawl, Rashid Ahmad GangOhl, and Ashraf ‘All T'hanawi, Ahmad Rida labeled the 
latter three "Wahhabis." See Usha Sanyal, Devotional Islam, pp. 235-37. Deobandis 
were a group of nineteenth-centuiy revivalist ulama who supported a sufism de¬ 
void of what they considered non-Islamic practices. 

“Ibid., p. 157. 

•''Ibid., p. 156. This is how he often signed his name, yet another example of 
the blurring of distinctions between God and the Prophet. Some Muslims might 
consider this excessive devotion to the Prophet, since each believer is supposed to 
be a slave of God. Ahmad Rida justified his pen name on the basis of Caliph 
‘Umar's precedent. 

Veneration and love of the Prophet, which had emerged very early in the 1s- 
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For the Barelwis exuberant praise of the Prophet is the touch¬ 
stone of correct religious practice and belief, enabling them to 
legitimize both weak hadiths, if they elevate Muhammad's stat¬ 
ure, and innovations in practice, if they honor the Prophet. 42 They 
express their devotion in a typically Indian manner, paralleling 
the practices of Indian bhaktas by writing love poetry, adorning 
holy persons with flowers, and using rosewater and incense 
when in their holy presence—a far cry from the paradigmatic 
practices of Muhammad, an Arabian prophet that Ahl-i Hadith 
members use as the exclusive criterion for appropriate Islamic 
orthopraxy. These kinds of Indian devotional practices did not 
usually trouble Deobandis, although such activities provoked se¬ 
rious clashes between Barelwis and the Ahl-i Hadith. 

During the British colonial period, the Ahl-i Hadith vehe¬ 
mently denied the institutions of sufism and any notions that 
there could be intermediaries between God and the believer. 
Ahl-i Hadith challenged the customary Indian Islamic ethos and 
associated practices, making it one of the most radical groups of 
Indian ulama. 43 They categorically excluded all later develop¬ 
ments in Islam, 44 thereby declaring both medieval schools of ju¬ 
risprudence and sufism, institutions which had guided Muslims 
for a millennium, to be superfluous. Emphasizing a direct and 
literal interpretation of the Qur’an and hadith, the Ahl-i Hadith 
believed that each Muslim could derive guidelines for ritual per¬ 
formance and for life situations from these original sources. Ex¬ 
periencing God, a sufi goal, was for them not a proper Muslim 
goal. Although never very popular, this group's relatively few 
adherents came from the elite who did not mind that Ahl-i Ha¬ 
dith ulama rejected both the traditional Indian Sunni Hanaft rit¬ 
ual observances (by reciting "a min" out loud 1 8min bfl-johr] and 
raising their hands Ira/’ al-yadayn] in prayer) and the customary 
master-disciple relationships. 45 


Matt Lina Ahmad Riza Khan Barelwi and the Ahl-e Sunnat wa jama £ at Movement 
in British India, c. 1870-1921/' pp. 182-83 (brackets and diacritics mine). 

w Ibid + , pp. 348,448. It is this mode of thinking that justified admirable innova¬ 
tions (sing, bida't al-ha$ana) since it is not against general proof (datfl 'flmm) and 
leads one to the shari'a and practice of the sunna. See Ahmad Sa'ld, 
al-dabita ft ithb&t al-r&bifa pp, 16-31, where visualization of the shaykh is justified 
as an admirable innovation. General proof in this context most likely means com¬ 
munity consensus. 

^Metcalf, Islamic Revival, pp. 268-96. 

**The Ahl-i Hadith are forced to include the first three centuries of Islam be¬ 
cause of their reliance on the canonical tenth-century hadith collections. 

ts There is no reliable information on how many people claimed to be Ahl-i 
Hadith followers. According to Muhammad Ja‘far Thanesarfs Tazvfirikh-i 'ajihdn, 
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Prophet. When Muhammad Qasim heard the Prophet's name he 
would tremble. Like other modem Indo-Muslim disciples, Nanau- 
tawfs disciples considered themselves his lovers. Indeed, those 
who knew the teachers and shaykhs of Deoband would say that 
to see their faces was to "be reminded of God." 47 Although the 
Deobandis and the Barelwis appeared to oppose each other, they 
had much in common. 

The Deobandis specialized in formulating legal judgments (fa- 
tfizvti) which propagated their reformist ideas and reinforced the 
status quo of following the legal school of AbO Hanlfa, the legiti¬ 
macy of which was continually being contested by the Ahl-i Ha- 
dith. Through these legal decisions Deobandi ulama clarified in 
a practical fashion their credal critique of the Ahl-i Hadith and 
ShTls and discouraged what they considered to be un-Islamic 
customs, e.g., elaborate death anniversary celebrations at the 
graves of sufis, monthly gyarhwift (literally, eleventh) celebrations 
on the eleventh day of each Islamic month commemorating c Abd- 
ulqadir al-JIlSnl (d. 561/1166), sufi music assemblies (samtf), spe¬ 
cial pilgrimages to sufi shrines, and solicitations for the assistance 
of deceased sufis, who could hear supplications at any time or 
place. Since the Barelwis considered all of these practices compat¬ 
ible with the Prophetic sunna and the Deobandis did not, the two 
groups spent much of their time fighting each other. 4 * 

One source of friction between the Deobandis and the Barelwis 
was their conflicting idea of the spiritual mentor's role: the Deo¬ 
bandis were directing-shaykhs and the Barelwis were mediating- 
shaykhs. For Deobandis the shaykh was an educator and an 
exemplar of moral character and piety, while for the Barelwis 
the shaykh was an intercessor and patron. The implications for 
disciples were manifold. The Deobandis expected the disciple to 
make an effort to transform his or her character and insisted on 
individual accountability in religious matters. A Deobandi disci¬ 
ple yielded his or her ego in loving obedience to the shaykh in 
addition to practicing spiritual exercises under his guidance. In 
contrast, the Barelwis placed considerably less stress on the disci¬ 
ples' personal responsibility and regarded a disciple's spiritual 
growth as depending on the intercession of the shaykh, which in 
turn was tied to the intercession of Muhammad. The Barelwis 


^bid., p. 179. 

‘•‘For a more comprehensive view of what Deobandi reformers considered to 
be un-lslamic, particularly among women, see Barbara Metcalf's translation of 
Maulanfl Ashraf All T'hanawf s BikishtT zSwar—Perfecting Women: Maulana Ashraf 
Ati Thattawi's Bihisht-i Zewar: A Partial Translation with Commentary. 
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considered a direct approach to God to be a sign of arrogance, an 
insult to Muhammad and his heirs, being a foolish rejection of 
the means God had provided to become close to Him. 


Voluntary Associations in the Pan jab 

After 1880 the religious milieu of the Panjab was increasingly 
stirred up by various Hindu and Sikh reformist and revivalist 
movements as well as Muslim ones. 49 The alarming success of 
Christian missionary activity, 30 initiated by the American Presby¬ 
terians in November 1849 after the British conquest of the Panjab, 
was one reason for it. Christian missionary endeavors began to 
show results in the 1880s: the 3,912 Christian converts in 1881 
had increased 410 percent by 1891 to total 19,750. 51 Although this 
represented a minuscule proportion (.08 percent) of the popula¬ 
tion, Muslim, Hindu, and Sikh groups perceived these conver¬ 
sions to be a harbinger of the fate that would befall them. 
Conversion had symbolic socioeconomic and political repercus¬ 
sions far beyond the numbers in the British decennial census. As 
each religious community was tallied according to geographical 
and social/caste affiliation, a community's triumph or decline 
was registered in the census figures. 52 

Lahore was the Panjabi center for Hindu and Muslim revivalist 
publications because of its role as the British administrative cen¬ 
ter. The city's population increase from 100,000 in 1860 to 430,000 
in 1931 resulted from an influx from the countryside, as well as 
Panjabis seeking m English education to qualify for employment 
in the colonial administration. 53 This Indian-educated class, in¬ 
creasingly communicating in the language and cultural expres¬ 
sions of the British, adopted British organizational styles and 
modem forms of communication such as newspapers and jour¬ 
nals. Among Indian groups, the Hindus pioneered these volun¬ 
tary associations, which Urdu speakers called anjumans, in 


4y See Oberoi's Construction of Religious Boundaries. 

*°See Avril A. Powell, Mus/mis and Missionaries in Pre-Mutiny India. 

Kenneth W, Jones, Arya Dhami: Hindu Consciousness in 19th-Century Punjab 

p. 10. 

w In 1923 the Anjuman-i Khuddam as-Sofiyya began recording their numerical 
successes with names (non-Muslim and Muslim) in their journal Risflta-yi anwdr 
ai-stifiyya; see 19.10-20* This practice continued at least through 1925* See also 
Arjun Appadurai, "Number in Colonial Imagination." 

”Gilmartin, Empire and Islam , pp* 76-77* 
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as a support group, an alternate tribal-kinship network (biradarf) 
parallel to family and other social networks. 1 * There were other 
I ndo-Muslims who absolutely would not compromise with non- 
Muslim British cultural differences; revivalist sufis often fit in this 
category and at times even deliberately highlighted these religio- 
cultural divergences. 


Indo-Muslim Identity 

For revivalist Naqshbandis defending sufism was the equivalent 
to preserving Islamic identity in the face of this anglicizing trend 
brought about by British political dominance, Christian mission¬ 
aries, Hindu revivalism, and the Ahmadis, a group led by the 
self-proclaimed prophet, Ghulam Ahmad. 37 Some Indian Mus¬ 
lims formed voluntary associations; others concentrated on main¬ 
taining (and making others aware of) their Islamic identity 
through what they considered the total observance of the Pro¬ 
phetic sunna. Outward behavior reflected what Indian Muslims 
perceived as a deeper spiritual malaise which was either caused 
or accelerated by British colonial rule. For Naqshbandis and other 
juristic sufis of the time, following the sunna was a religious obli¬ 
gation. Neglect of any aspect of this Prophetic imitation indicated 
a grievous lack of respect to the Prophet himself. Ultimately, to 
follow the sunna was to observe the correct etiquette toward God 
and achieve a very tangible connection with Him. A person fol- 


note in the margin of an article Risdla-yi amvilr al-sQfiyya had a thirty-year- 
old disciple of Jama at ‘All advertising for a marriage partner; see Risfita 20.4.3. 
This was not only unusual for Muslim Panjabi society of the 1920s but it was 
atypical for the journal. Now, such advertisements appear regularly in Lahore 
newspapers. 

S7 One article of credal dogma accepted for over a millennium by the Sunni 
community declared Muhammad to be the last prophet. The Muslim community 
defined a Muslim by his or her acceptance of all statements of the creed. Rejecting 
even one statement automatically made a person a non-Muslim. It was on these 
grounds that nineteenth-century Sunni Indian ulama declared Ahmadis not to be 
Muslims, a decision confirmed in 1974 by the Pakistani Parliament. The practice 
of Western scholars is to recognize any group as Muslim that defines itself as 
Muslim. See Yohanan Friedmann's Prophecy Continuous: Assets of Ahnutdi Reli¬ 
gious Thought and Us Medieval Background. In 1922 Jama'at 'All issued an edict 
(farmitn) declaring that each knowledgeable Muslim, especially if initiated into a 
sufi lineage, has a religious obligation (fard) vigorously to propagate Islam so that 
Muslims would not convert to Hinduism; see Risdla, 19.8.14. Nine years earlier 
Jama'at ‘All had spoken out against Ahmadis, accusing them of causing Muslims 
to become infidels and demanding that they use separate mosques. See Risala, 
10.5.7. 
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lowing the Prophetic sunna was sancified by the love of the 
Prophet. 58 

Shgr Muhammad (d. 1347/1928), based in a small village forty 
kilometers outside Lahore, expected all those coming to his sufi 
lodge to comply with the sunna from “head to foot." Any Mus¬ 
lim coming into his presence and not looking like a Muslim in 
appearance, with the proper head covering for men—which in¬ 
cluded a cap with a turban wound around it—would be severely 
reprimanded. 99 If people came into his presence bareheaded he 
would put a rimless cap on their heads so they would minimally 
comply with the sunna. If they came wearing a hat he would ask 
them why they were not wearing a turban CimSma).* 0 

Sh£r Muhammad accused the British of corrupting Muslims 
and spoke out against English shoes, English haircuts, and En¬ 
glish food. 61 Since such Christian customs were against the sunna, 
he accused Muslims adopting English clothes or hairstyles of 
looking like Christians. 62 The following anecdote reveals the kind 
of collisions encountered by well-educated English-speaking In¬ 
dian Muslims when they visited Sh£r Muhammad: 

When [Sh&r Muhammad) saw their clean-shaven faces and their dose- 
cut English haircuts he would ask, “Do your fathers look like this—with 
no beard and hair? Do you consider your fathers' appearance to be bad 
looking? Our Sikh brothers do not act like this." [Sher Muhammad], ad- 


“Blrbatl, bujifob al-haqiqat, pp. 30-33. 

w Ibid., p. 27. 

*°Ibid., p. 28. According to the Hanafi school, which almost all South Asian 
Sunnis follow, it is reprehensible (makrfth) for men to pray without some kind of 
head covering. As a result there are often baskets of thatched rimless caps at the 
door of mosques for use during prayer. It is also impolite in Indo-Pakistan for a 
man not to cover his hair when in the presence of a sufi shaykh, A handkerchief 
is the minimum acceptable covering and a cap with a turban is the most pre¬ 
ferred. Wearing a turban as a mark of following the sunna has also been strongly 
advocated by the leaders of the modem Tabllghl Jama'at movement. 

^Muhammad 'All, a successor of revivalist ChishtI Sulayman Taunsawl, who 
had a sufi lodge in Khayrabad, expressed displeasure at any Muslim wearing 
European shoes since it was a part of Christian culture; see Nizami, "Madrasas, 
Scholars, and Saints," p. 98. The symbolically charged nature of dress also af¬ 
fected the British, who for a time did not allow non-Christian Indians to wear 
European shoes; see J, S. Jha, ed,, Imperial Honeymoon with Indian Aristocracy , 
pp. 425-36. Shah Wallullah and later Shah 'AbduTazIz were two of the first to 
stress the importance of dress as a symbol of Islamic identity. See Nizami, "Ma¬ 
drasas, Scholars, and Saints/' p. 179. At Kakori Sharif (near Lucknow) Shah Habib 
Haidar (d. 1935} disliked hearing English words in his sufi lodge, See Claudia 
Liebeskind, "Sufism, Sufi Leadership and "Modernization' in South Asia since 
c 1800,” p. 329. 

^Blrball, Inqilfib al-haqlqat t pp. 28-36. 
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dressing the others in the group, asked how this act had been perpe¬ 
trated on them [the English-educated Muslims] and what had happened 
to Muslims.... "Do not Sikhs find jobs? It is a sad thing that they shave 
and cut the hair of Muslim prisoners but leave the Sikhs alone. The En¬ 
glish also have come to know that Muslims are fainthearted in their reli¬ 
gion." Then [ShSr Muhammad] would ask how many years they had 
studied English. They would answer fifteen or sixteen years. When he 
asked them what btsmilUth meant they did not know.... "There is noth¬ 
ing they do not know in English, but they read the blessed Qur'an with¬ 
out understanding (a word]. Everyone knows the English laws but no 
one is informed of God's laws.... Now you have become English. Now 
your attestation of faith is There is no god but God and the English are the 
messengers of God ." 63 

The story would end with English-educated Muslims repent¬ 
ing. If they came back again, they returned wearing a beard and 
conscientiously performing their ritual prayers. At that point Sher 
Muhammad would carefully observe their behavior and write 
prescriptions like those of a practitioner of Greek medicine 
(hakfm). After this, Qur’Snic verses in harmony with each individ¬ 
ual's character would be given for recitation after each prayer. 
When the person was ready, he or she would be initiated and 
learn the first Naqshbandl dhikr, the continual repetition of 
“Allah." 64 

In this chaotic religious environment a valid Bakri connection 
to Muhammad no longer sufficed to legitimize Naqshbandl au¬ 
thority. For most Naqshbandls the British were many levels re¬ 
moved from their day-to-day life. 65 A much more immediate 


^Muhammad Ibrahim QusQrl, KhazTna-yi ma'rifat, p. 122. 

M BlrbaIl, Inqilabal-haqTqat, p. 42. 

^Naqshbandls and other Indian sufis still continued educational activities to 
defend a mediational Islam and to counter modem British educational models, 
which had inspired Sayyid Ahmad Khan to have the Muhammadan Anglo-Indian 
College at Aligarh become the "Muslim Oxford University." Two Naqshbandl 
groups set up religious schools, the Dar al-'UlOm Abldiyya Naqshbandiyya near 
Dera Chazi Khan in 1922 and the Madrasa-yi 'Arabiyya Sa'diyya at the Khundian 
sufi lodge near Mianwali in 1917. See Nadhr Ahmad, Jti’iza-yi madtiris-i 'arabiyya 
maghribf Pakistan, pp. 27-29, 120-21, 351-52. Since independence five more 
Naqshbandl Arabic schools have been established: Madrasa-yi Naqshbandiyya 
(1951) in Qusur, Panjab; Jami'a-yi Naqshbandiyya Mujaddidiyya Fayd La Than! 
(1966) in Raiwind, Panjab; jami'a-yi Naqshbandiyya Ridwiyya Fayd Mustafa 
(1960) in Pakpattan, Sahiwal; Dar al-'UlQm Naqshbandiyya Ridwiyya (1952) in 
Sangla Hal, Shaykhpura; and Dar al-'UlOm Mujaddidiyya (1970) in Tanda, Gu¬ 
jarat. All except the first declared a Hanaft-Bar&lwl affiliation; see ibid., pp. 55,63, 
174, 209, 225-26. Following the Deobandi model, a network of Barelwi schools 
began in Lahore with Dar al-‘UlQm Nu'maniyya (named after Abo Hanlfa and 
founded in 1304-5/1887) and Dar ai-'UlQirt Hizb al-Ahnaf (founded in 1342-43/ 
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threat was that of scripturalist-minded groups like the Ahl-i Ha- 
dith, who defined religious authority solely on the basis of the 
Qur’an and authoritative hadith collections. Their alternative or¬ 
thodoxy simply did not recognize the validity of traditional law 
schools and sufism. Indeed, this not only put Naqshbandl and 
other sufi authority in jeopardy, but caused them to react as if the 
quintessence of Islam itself was endangered. 

The Naqshbandls responded by declaring that allegiance to a 
sufi pir was incumbent upon each Muslim. In this fashion, late 
nineteenth- and twentieth-century Naqshbandl revivalist shaykhs 
justified themselves in Islamic legal terminology by declaring (1) 
inner knowledge Cilm-i biltin) to be a religious obligation (fard), 

(2) the search for the Way to be legally incumbent (zvfijib), and 

(3) the initiation ceremony (bay'a) by a spiritual guide to be an 
exemplary model (sunna) of the Prophet and his Companions. 66 
Interpreting the sufi shaykh as the literal heir of the Prophet, 
Naqshbandls never ceased to remind their disciples that they 
must obey the spiritual mentor in the same unquestioning fash¬ 
ion as the Companions were said to have complied with Muham¬ 
mad's decisions. That such exhortations were necessary indicated 
that many were questioning sufi authority. Undoubtedly many 
did visit sufi lodges but it is unlikely that this was a result of 
coercion. Instead, the need to make sufi initiation a religious obli¬ 
gation suggests that the sufis' charismatic authority had seriously 
eroded. Typically the decision to pursue the sufi path, as in other 
supererogatory Islamic practices, had been left up to each indi¬ 
vidual. However, for that small number with the spiritual capac¬ 
ity, sufi practice had been considered obligatory. 67 The mediatory 


1924), both of which received direct financial support from revival pirs* For fur¬ 
ther information on Didar ‘AH Alwari (d. 1353-54/1935), khalifa and student of 
Naqshbandl Fadlurrahman GanjmuradabadT and the founder of the Dar aHUlGm 
of the Hizb al-Ahniif, see Sanyal, Deiwiiomi/ Islam, pp. 80-81. Naqshbandl jama‘at 
*AIT Shah provided teachers (all of whom were his disciples) in addition to sup¬ 
porting these schools financially* See Iqbal Ahmad FarQql, Tadhkira-yt ahl-i surmat 
wa-jamtfat Lahftr {Lahore: Maktaba-yi Nabawiyya, 1987), p, 272, and Gilmartin, 
Empire and Islam , pp, 60-61 * Of 23 prominent sufi-affiliated Barelwi ulama in Brit¬ 
ish colonial Lahore, 14 were Naqshbandls, 6 Chishtls, and 3 Qadiris, See FarQqT, 
Tadhkira-yi ahl-i surmat. 

^It is understood in a revivalist milieu that following the Prophetic model is a 
religious obligation. HidSyat ‘All JaipOrt in his MV yfir al-sulQk, p. 26, emphasizes 
this formulation, attributing it to Qadl Tharia’ullAh PanfpatT. 

67 Within the Naqshbandiyya making sunna practices incumbent (wfijib) was 
standard practice* One Naqshbandl shaykh, Sh£r Muhammad {d + 1347/1928), 
even declared mustahabb practices to be required. See Blrbalf, tnqildb al-haqlqat, 
p, 39. This type of orthopraxical attitude is consistent with the Naqshbandiyya 
since they do not give permission (rukhsa) to bend the dictates of Hanaft jurispru- 
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sufism of colonial India became a "movement/' a reified entity 
rather than a spiritual lineage with which one connected in a cir¬ 
cumscribed context. What had become obligatory for the few 
under the aegis of a directing-shaykh now became obligatory for 
all with the mediating-shaykh. 

Twentieth-century arguments cited Shah WallullSh, who had 
declared bay'd to be sunna, 68 and Qadl Thana'ullah Panlpatl (d. 
1225/1810), who interpreted Qur’an 3:102—"O those who be¬ 
lieve! Piously perform your obligations to God in a reverent man¬ 
ner"—to mean that Muslims should avoid everything not 
pleasing to God. One's inner and outer character (akhfaq) and 
dogma ('aqa’id) should perfectly reflect piety (taqwd). b ' ) From this, 
Panlpatl concludes that seeking the path (talab-i tarfqat) in order 
to achieve inner perfection is religiously incumbent upon each 
Muslim because piety is inconceivable without intimacy with 
God (willtyat). He also uses Qur’an 49:13, "The noblest of you in 
the sight of God is the one whose conduct reflects the most fear of 
God," to justify the assertion that cultivating piety is a religious 
obligation. 70 Perfect piety is not possible to attain without devel¬ 
oping one's subtle entities (latifas), which in turn depends upon 
the acquisition of inner knowledge Cilm-i bfitin). Enhancing this 
latter quality, according to Panlpatl, is a Muslim's religious obli¬ 
gation, since God ordered Muhammad to say, "My Lord! In¬ 
crease me in knowledge" (Q. 20:114). 71 Concluding the argument, 
Panlpatl mentions that the search for the perfect and perfection- 
bestowing pir therefore becomes necessary, since few can arrive 
near God without the intermediary (tazuassul) of a spiritual 
guide. 72 

dence* This latter point is one more aspect of Naqshbandl identity which Naqsh- 
bandls use to justify their superiority over other sufi lineages. 

'*Shah Wallullsh, Al-qazvl al-jamfl, p. 18, 

'*Qadi Thana'ullah Panlpatl, lrshdd ai-t&libTn p. 2L I have purposely translated 
this Quranic verse in the way Panlpatl has interpreted it while not ignoring its 
original meaning. The context for Q* 3:102 is the so-called "Constitution of Me¬ 
dina"' and the verb iHaqfi, often later associated with being pious or God-fearing, 
which in the original context had a meaning closer to "honorably discharging 
obligations" or "keeping oneself to a contract" in the new tribal alliance at Me¬ 
dina. See R. B. Serjeant, "The Constitution of Medina," p, 12, and "The Sunmh 
]&mCah f Pacts with the Yathrib Jews, and the Tahrim of Yathrib: Analysis and 
Translation of the Documents Comprised in the So-called 'Constitution of Me¬ 
dina/ " pp. 21-23, both in his Studies in Arabian History and Civilization chapters 5 
and 6, 

^Panlpatl, Irshild al-ttilibfn, p, 22, 

51 Ibid., pp* 22, 31* 

72 Ibid,, p + 23. ZawwSr Husayn (d. 1400/1980), writing over one century later, 
repeats Panlpatl's argument and then proceeds to justify the institution of initia- 
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The presuppositions of Panlpatf s declaration of sufi orthodoxy 
involve the necessity of “connecting to God" via an inner trans¬ 
formation involving the mediation of a spiritual guide instead of 
relying solely on transmitted religious knowledge, a scriptural 
connection. In other words, connecting to Muhammad via many 
sources of authority makes a person a better Muslim. The sufism 
that PanTpatl describes is clearly not the mediational sufism de¬ 
clared obligatory a century later. Many Naqshbandls of the Pan¬ 
jab, by the first decades of the twentieth century, had ceased to 
be directing-shaykhs and had already adopted the practice of 
choosing their lineal descendants as their principal spiritual 
heirs. Such practices often meant that the lineal successor did not 
possess the minimum qualifications expected of a spiritual guide, 
especially the ability to project spiritual power (taxvajjuh). If Mu¬ 
hammad 'Umar BTrbalfs (d. 1387/1967) observations of twenti¬ 
eth-century sufis are correct, very few sufis achieved an ability to 
go beyond an elementary level of dhikrP When hereditary succes¬ 
sion becomes the norm, thereby curtailing spiritual practice even 
more, one can expect a corresponding modification in the role 
and authority of the Naqshbandl sufi shaykh. This is exactly what 
happened as media ting-shay khs replaced directing-shay khs. 


Hon (bay'a) in the same fashion as Shah WalTullah before him; see 'Umdat al-suiUk, 
pp. 30-37. 

^BlrbalT, Itiqilnb aUhaqxqat, pp* 70, 73-74. 
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CHAPTER 9 


Redefining the Shaykh's Role in the 
Naqshbandl Sufi Tradition 


In the pir's majesty and his blessed face are all of God's inner and outer benefits. 

Hafiz Nur ‘All, 

pensioner District judge and disciple of Jama'at ‘Ali Shah 

Visualization of the pir has created the heart's mirror. 

Visualization of the pir has rubbed out the blackness of the heart. 
From this it is easy to see the face of the Messenger in the heart. 
Visualization of the pir is meeting God Almighty.... 

Munawwar Hu say n, "Tasawwur-i shaykh" 


The mediating-shaykh reflects a new form of Naqshbandl per¬ 
sonal authority, a mediational sufism radically departing from 
the symbols and practices of directing-shaykhs and indicating a 
paradigm shift which fundamentally alters what earlier Naqsh- 
bandls conceived to be sufism. 1 The mediating-shaykh as the sole 
intermediary between the Prophet and believers dramatically 
contrasts with Naqshbandl directing-shaykhs who taught disci¬ 
ples how they themselves could arrive near God and manipulate 
supernatural power. Yet these kinds of mediatory roles were not 


This is not to say that there have not been any Naqshbandl mediating-shaykhs 
before the twentieth century. Sufis have typically functioned as implicit, if not 
explicit, mediators between heaven and earth but this has been in combination 
with their role as directing-shaykhs. One cannot comment on the vast majority of 
Naqshbandls throughout history who, by an absence of written sources, have 
remained effectively anonymous. (Did they refrain from writing because they 
were mediating-shaykhs?) If I had not had access to twenty years of JamS'at ‘All's 
monthly magazine, the kind of information necessary to establish him as a medi¬ 
ating-shaykh would not have been available* 
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new to hereditary shrine-shaykhs and caretakers of sufi shrines 
in northern India. 2 Hereditary shrine-shay khs specialized in 
"passing on messages to God" instead of guiding and educating 
their disciples in spiritual travel. Although sharing overlapping 
conceptual frameworks of mediation, the Naqshbandl mediating- 
shaykh used a different idiom than his hereditary shrine-shaykh 
counterpart. 

Naqshbandl mediating-shaykhs reformulated spiritual prac¬ 
tices to emphasize love; the goal itself became love. With love of 
the pir, everything else, including salvation, followed. Only love 
could traverse the ever-increasing hierarchical distance between 
a seeker and an ever-remote shaykh. Paradoxically, as Muham¬ 
mad and God appeared to be going further away from a believer 
on an outward trajectory, love drew them closer on a returning 
arc into the heart of the believer. This devotionalism, or hhakti (not 
a term used by Naqshbandls), attracted many English-educated 
Muslims, who had been the group most influenced by the radi¬ 
cally changed social conditions of colonial India. A new expres¬ 
sion of Naqshbandl religiosity came into being, replete with a 
modem, English-inspired organizational style, a monthly maga¬ 
zine, and shaykhs who traveled thousands of kilometers a year 
on the new Indian railway. 

lama‘at ‘All, who earns the distinction of being the most re¬ 
nowned Naqshbandl revivalist pir of the colonial period, was a 
paradigmatic mediating-shaykh. Like ChishtI Mihr ‘All Shah, he 
had been educated among the leading reformist ulama, yet he 
strongly advocated the popular mediatory Islam of the rural Pan¬ 
jab that coincided more often than not with the Barelwi perspec¬ 
tive. 3 He created an organization, the Anjuman-i Khuddam as- 


The most popular shrine in nineteenth-century western Panjab was that of 
SakhT Sarvar, not a sufi but presumably a Muslim (the shrine attendants are Mus¬ 
lim). See O. E Ralhan and Suresh K. Sharma, ed.. Documents on Punjab: Folklore, 
vdL 15, pp. 141-50, and Harjot Obemi, The Construction of Religious Boundaries: 
Culture t Identity ami Diversity in the Sikh Tradition (New York: Oxford University 
Press, 1994), pp, 147-60, 

'Savyid Karim Shah (d. 1319-20/1902), JamA'at 'All Shah's father, was a land- 
owner in "Alipur He had Hafiz Shihabuddln Kashmiri come from nearby Qal'ah 
Subha Singh to teach JamA'at *AlT Shah the Qur'an, After studying with *Abdur- 
rashld ‘Allptm, 'Abdulwahhab Amritsar!, and Chulam Qadir Bhlrawl, JairuYat 
'All Shah studied religious sciences with two well-known revivalist Naqshbandls, 
Irshad Husayn RampQrt (d. 1311/1893-94) and Shah Fadlurrahman Ganj Murada- 
badl (d. 1312-13/1895), He also studied with Muhammad 'Abdullah Tonkl 
(d* 1338-39/1920) and with the first rector of Nadwat al-Ulama, Muhammad 'All 
MonglrT (d. 1346-47/1928). Jama'at * All Shah received permission to transmit ha- 
dith from Muhammad 1 Abdurrahman PAnlpatl (d* 1313-14/1896) and, when he 
traveled to Mecca, Shah 'Abdulhaqq Allahabad! Makkl (d, 1333-34/1915) gave 
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Sufiyya (hereafter Anjuman), to promote a mediatory brand of 
sufism and to meet the attacks of Deobandis, Ahmadis, Ahl-i Ha- 
dith, and Arya Samajis, His enterprise and its ramifications, 
which contributed to his designation as the leader of the Muslim 
community (amfr-i millat) in 1935, represent one kind of modern 
media ting-shaykh. Among Naqshbandis, Jama'at ‘All Shah best 
typified this mediational style in his ability to draw together 
under one banner three apparently disparate groups of Muslims: 
rural peasants, urban ularna, and English-educated elite. 

Ittihad-i millat, a coalition of prominent urban leaders (with a 
certain degree of popular support) headed by Zafar ‘All Khan, 
poet and editor of the popular Lahore newspaper Zammddr, des¬ 
ignated Jama'at ‘All Shah (d, 1370/1951) leader of the Indian 
Muslims (amTr-i millat) in 1935, an appointment that demon¬ 
strated Jama'at 'Alfs mediatory talent among both the rural and 
urban elites and common people. The mediational sufism repre¬ 
sented by Jama'at 'All and supported by the erudite Ahmad Rida 
Barelwl knew no such rural/urban cleavage (nor does it today). 
With this kind of learned support from the ulama, his rural land¬ 
owning ties, and the influential support of urban leaders, Jama'at 
‘All departed radically from his Indian Naqshbandl predecessors. 
Yet he was not alone among his Muslim contemporaries when 
he established both a voluntary sufi association (anjuman) and a 
monthly published magazine to propagate his views. 


Jama'at 'All's Sufi Organization 

Sources say that Jama'at 'All was born in the village of 'Alipur 
Sayyidan in the Sialkot district of the Panjab in 1841. His parents 
were lineal descendants of Sayyid Muhammad Sa'ld Nawruz 
Shah ShirazI, who came to India with the contingent of Persians 
who accompanied the Mughal ruler HumSyun (d. 963/1556) on 
his campaign to reconquer India. Jama'at ‘All received an exten¬ 
sive religious education, achieving distinction as a memorizer of 
the Qur’an (hdfiz) and a hadith specialist (muhaddith). 

Coming from a family of Qadirl sajjOdanishTns, Jama'at ‘All's 
first informal contact with the Naqshbandiyya was through his 
father, who had been initiated by Sayyid Husayn Shah, Jama'at 
‘All Shah's maternal grandfather. B5ba Faqlr Muhammad 
ChurahT (d. 1315/1897), in nearby Chak Qurayshian (in Sialkot 


him authorization to narrate additional hadiths, See Muhammad Sadiq QusQrT, 
"AsAtidha-yi a m ir-i millat/' and Arthur Buehler, "JamA'at * All Shah." 
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Jama‘at ‘All Shah, circa 1935 (courtesy of the Naqshbandiyya 
Foundation) 
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length and breadth of India. A very different dynamic ensued as 
disciples of traveling mediating-shaykhs like Jama'at ‘All had to 
wait in loving anticipation until the spiritual mentor decided to 
come to them. There were only two times a year when a disciple 
could be sure of finding Jama'at ‘All: at the annual meeting of the 
Anjuman, often held in May, and the anniversary of Jama'at ‘All's 
mother's death on the fourth of Sha'ban, both held in Jama'at 
‘All's village of Alipur. 9 With the kind of mediational sufism 
evolving in Jama'at ‘All's circle, the constant companionship with 
the shaykh was no longer necessary—indeed the longing created 
by the master's absence nurtured the love for the shaykh. 10 

Seldom otherwise could Jama'at ‘All be found at home in Ali¬ 
pur. In 1908, for example, he was on the road for at least eight 
months of the year, spending five months in Mysore, Bangalore, 
and Hyderabad, Deccan. For the long return train trip north, the 
nawwab of Hyderabad rented a private car for him. As the train 
stopped along the way people came to see him and to give him 
fruit and flowers, a small-scale version of how Mahatma Gandhi 
was to be greeted when traveling later. 11 Six years later, after an¬ 
other long absence from the Panjab, eager followers in Sialkot 
decorated Jama'at ‘All and his son, Khadim Husayn, with gar¬ 
lands. The press of people waiting to see them was so great that 
disciples had to cordon off a path so they could leave the station. 
It is said that when he returned to Alipur shortly after, a distance 
of fifty kilometers from the train station in Sialkot, people from 
Sialkot and Alipur lined up for two kilometers outside the village 
to receive the skaykh. 12 Jama'at ‘All's days of unobtrusively walk¬ 
ing barefoot from village to village in the Panjab were over. 

After 1880 there was a publishing boom of newspapers and 
magazines in the Panjab, as each religious group attempted to 
win converts and to defend its orthodoxy. 13 Indeed, the number 


The first three annual meetings of the Anjuman were held in the BSdshahl 
Mosque in Lahore. See Akhtar Husayn, Slrat, p. 350. Akhtar Husayn in Slrnt says 
incorrectly that the first annual meeting took place in 1901 instead of the 1904 
indicated by the date of the first issue of Ristfla. Jama'at 'All attended the ‘iirs of 
his own spiritual mentor. Baba Faqlr Muhammad ChOrahl, whenever possible, 
but sometimes he was not able to visit due to his frequent travels. 

"This change in the configuration of sources of personal authority contrasts 
with previous directing-shaykhs, e.g., ‘Ubaydullah Ahrar, who altered their tech¬ 
niques due to extensive travel responsibilities but yet who managed to train a 
cadre of successors who themselves were potent directing-shay khs. 

"Risata 4.4.3. 

'-Risala 10.3.25-30. 

n In the period 1880-1906 publishers printed 82 percent of all the Panjabi publi¬ 
cations in Urdu. See N. Gerald Barrier and Paul Wallace, The Punjab Press, 1880- 
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and circulation of these publications served as a barometer of the 
political and religious ferment of the times. 14 The Risala-yi amvar 
al-siifiyya, the first issue of which was personally paid for by 
Jama'at ‘All, was the first sufi magazine in the Panjab. Unlike 
most other religious magazines written and published by Mus¬ 
lims, it assiduously avoided acting as a forum for religious de¬ 
bate. 15 Although there were occasional references to Ahmadls 
and “Wahhabis," most of the Ristila's articles interpreted diverse 
facets of mediational sufism, explaining how one arrived near 
God by loving Muhammad and one's spiritual mentor. 

In 1923 the Risfila added a regular section on the "calamity of 
apostasy" (fitna-yi irtidfld) and on the monthly progress of the 
Anjuman in propagating Islam. Along with other Muslim 
groups, the Anjuman geared up to defend themselves and fight 
against the activities of the Arya Samajis, whose goal was to "re¬ 
convert" the Muslims whose ancestors had been Hindus. 16 By 


1905, p. 159, An overwhelming majority (1 97) of these newspapers were 
published in Lahore, with Delhi taking second place with 60; see ibid., p. 160. Of 
these, 63 percent had a circulation of less than 500 per issue, 22 percent had a 
circulation of 500-999; see ibid., p. 163. After the turn of the century the number 
of newspapers increased dramatically: 55 in 1895-99 to 144 in 1900-04; see ibid., 
p. 165. From 1880-1905 419 newspaper/magazines were published in the Pan jab, 
and from 1905-37 over 900; see ibid, p 4, See also Edward D. Churchill, "Printed 
Literature of the Punjabi Muslims, 1860-1900/' In regard to Arabic printing, Muh- 
sin Mahdi states, "The state and the mystical fraternities seem to have been the 
initial sponsors of the printed book in secular and religious fields respectively." 
See "From the Manuscript Age to the Age of Printed Books/' pp. 6-7. 

14 Not all these publications could be categorized as wholly religious. Political 
discussions had to be circumspect; a journal openly criticizing the British would 
be forced to close down and the editors penalized under the Vernacular Press 
Act of 1867. During the period 1880-1905 there were sixteen Muslim religious 
magazines published in the Panjab, The British descriptions indicate that all six¬ 
teen had an explicit polemical religious agenda. Four were pro-Ahmadi, one pro- 
Ahl-i Hadith, two anti-Ahmadi, five anti-Christian and Hindu, two against non- 
Sunnls, and one journal against Sayyid Ahmad Khan. See Barrier and Wallace, 
Punjab Press , pp. 9-155. For more details on the Vernacular Press Act, see Merrill 
Tilghman Boyce, British Policy and the Evolution of the Vernacular Press in India, 
1835-1878 . 

'^Letters to the editor were answered individually but not in the magazine it¬ 
self. In the twenty years of Ristita in my possession (1904-25) there was only one 
exception to this rule, when the editor addressed the issue of whether a person 
could ask help to someone other than God; see Risdla 4.7.8-11. Other sufi maga¬ 
zines circulating in the Panjab that are mentioned in Risdla are Al-'irfdn [13.4.1], 
Al-fttqlh 114.9.21 L Al-jiftitd (20.9.1). Short-lived local magazines associated with the 
Anjuman and Risdla are Mubatligh in Qusur, Lmiahlt as-silfiyya in Sialkot, and AU 
jamif at. See Akhtar Husayn, Sfrai , p. 360, 

Christians also were formidable rivals in proselytization, although no mention 
was made of Christians as opponents. If Christians converted to Islam, however, 
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1925 Jam5‘at ‘All had led thirty-one delegations all over the Pan¬ 
jab to counter the Arya Samaj movement. In 1923 the Ristila began 
featuring monthly articles describing the Anjuman's efforts in 
building schools, mosques, and hospitals—a shift in emphasis 
that was already foreshadowed in 1915 with an article “The 
Taiiqa Should Help People." 17 Jama'at ‘All regarded these efforts 
to improve people's lives as part of the propagation of Islam. 18 

One of the most intriguing aspects of sufi authority was the 
relationship between Jama‘at ‘All, the magazine, and his follow¬ 
ers. Economically, the Ristila, as one of many other publications 
attempting to influence Indian Muslims, needed paying sub¬ 
scribers to survive. 19 Just as increased numbers of Muslims in the 
Panjab census reports indicated Muslim success, increased sub¬ 
scribers to the Ristila favorably reflected the Anjuman's achieve¬ 
ments. The Anjuman expected that readers would be influenced 
by the Ristila and would spread the message. Jama‘at ‘All sent a 
free copy of the Ristila to all the hereditary shaykhs, whose antici¬ 
pated praise for the magazine was expected to increase reader- 
ship or listenership. 20 

In 1911 Jama‘at ‘All declared that each of his literate disciples 
must read the Ristila , making it religiously incumbent (fard) upon 
disciples to propagate the reading of the magazine. 21 Four 
months later the manager of Ristila urged each reader to enroll 
three new subscribers, commenting that “service to the knowl¬ 
edge of Sufism should be each Muslim's religious obligation 
(fard)/' 22 The editor would congratulate readers who succeeded 
in finding three or more new subscribers and list their names in 
the next issue. If circulation had not increased appreciably from 


this was duly noted. The Ristila 's editor highly praised Maulwl Muhammad 
'Azlm, Jama'at 'All's disciple, who converted an English chief engineer named 
C. F. Linton. 

'’Ristila 12.9.15-16. 

'•Ristila 20.3.21-28. 

'“Ristila had an almost continuous publication (except possibly a break in 1959- 
61) to 1987—the longest circulation of any sufi magazine in the Panjab. The 
Naqshbandiyya Foundation in the United States is in the process of reviving this 
magazine, entitled Sufi Illuminations, with the first issue appearing in 1997. 

21, Written in Urdu, the Ristila ’s actual circulation could have been many times 
the number of paying subscribers. The British thought that the vernacular press 
had a more extensive impact on illiterates because noneducated people suppos¬ 
edly had a less critical attitude toward written ideas than those communicated 
orally. See Prem Raman Uprety, Religion and Politics in Punjab in the 1920’s, p. 95. 

2 'Ristila 8.1.2. 

22 Ristila 8.5.16. Although the manager signed this and other announcements, 
any mention of religious duty was understood to originate with Jama'at 'All. 
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the previous month, the subscribers were collectively chastised. 23 
Acknowledging that there were many other magazines compet¬ 
ing with the Risala, the manager would then again exhort both 
Jama'at ‘All's disciples and Muslims not formally affiliated with 
him to propagate the magazine. Disciples must recite it to others 
so that these Muslims too could benefit from divine grace (fayd). 24 

In 1922 Jama‘at ‘All issued an edict (farmStt) declaring that each 
person able to read Urdu must read the Risala and the magazine 
Al-faqfh (from Amritsar) in addition to communicating the infor¬ 
mation to others. 25 As a final step Jama'at ‘All declared the fol¬ 
lowing year that his literate disciples must all purchase the Risala 
and read it, otherwise they would have no further connection 
with him. 26 According to the mediational sufism of Jama'at ‘All, 
if this warning were not heeded, one would effectively be barred 
from any hope of intercession in this world or on Judgment Day. 
Such edicts indicate a tension between the new style of a modem 
mediating-shaykh and the expectations and authoritarian style of 
the directing-shaykh. 


The Mediational Sufism of Jama'at ‘All 

Incorporating an English organizational style and modern means 
of communication into Jama'at ‘All's sufi network not only al¬ 
tered the practice of Panjabi sufis but also coincided with dra¬ 
matic symbolic and conceptual changes for the participants. 
Seekers going to a directing-shaykh encountered an entirely dif¬ 
ferent experience than they would have going to a mediating- 
shaykh. Both types of shaykhs had arrangements to assist people 
having worldly problems or those seeking amulets. Likewise, in 
nineteenth-century Panjab, both revivalist mediating-shaykhs 
and directing-shaykhs emphasized adherence to the Prophetic 
model while justifying their practices in the reformist terms of 
Qur’an and hadith. Unlike directing-shaykhs, however, there is 
no evidence that mediating-shaykhs concerned themselves with 
the individual spiritual development of their disciples in the con¬ 
text of a rigorous spiritual discipline. In the Naqshbandl case. 


v Risala 20.1.cover page. 

u Risala 11.9.n.p. The same announcement was signed by Jama'at ‘All instead of 
the manager the following year; see Risala 12.11.n.p. By 1916 similar announce¬ 
ments were posted upon the first pages with an explanation that the magazine 
was losing money; see Risala 13.1.2. 

25 Risala 19.2.1ast page. 

^Risala 20.4.1. 
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Jama'at ‘All did not instruct seekers in MujaddidI spiritual exer¬ 
cises or exhibit the use of supernatural power associated with 
such training. 27 

Such a spiritual education had no place in mediational sufism. 
The theoretical framework of mediation conceptually eliminated 
the possibility that a believer could travel close to God through 
his or her own efforts, much less manipulate supernatural power. 
The mediational construct placed Muhammad beyond anyone 
except pirs. The only way to God was through the mediation of 
a shaykh connected with Muhammad, who in turn would inter¬ 
cede with God on behalf of the believer. 

For Naqshbandls and many other sufis prior to the twentieth 
century, the shaykh often functioned as a bridge (barzakh) be¬ 
tween God and the believer, between the “higher" and the 
“lower" worlds. Regarded as the heir of the Prophet who had 
followed in the (inner and outer) footsteps of Muhammad, the 
Naqshbandl shaykh had a function similar to that of the Prophet. 
However, once Muhammad became elevated and, for all practical 
purposes, as distant as God, the spiritual mentor in mediational 
sufism became the intermediary between humans and Muham¬ 
mad. Instead of one intermediary between God and the believer 
now there were two: (1) the pir, the minor intermediary (barzakh-i 
sughrti), and (2) Muhammad, the major intermediary (barzakh-i 
kabra). 2 * The shaykh, no longer conceived as a bridge guiding oth¬ 
ers to God via Muhammad, now himself served as the necessary 
means (ivasTla) to bridge the distance between the believer and 
Muhammad. 

Yet paradoxically, God and Muhammad drew closer to the 
seeker, who had relinquished any expectation of reaching God 
through his or her own efforts. Love of the pir, upon whom salva¬ 
tion and communication with God depended, brought the seeker 
into a more intimate relationship with God. The mediating- 
shaykh's remoteness from the seeker disappeared if the seeker 
cultivated love for the shaykh. A hierarchical distance that could 
not be traversed with rigorous meditation practices or in any 
other manner was instantly bridged through love of the pir. 

^Nor did Ahmad Rida concern himself with teaching his disciples meditation 
or contemplation exercises for their spiritual development. Instead he concen¬ 
trated on intercession, divination, and amulets in his capacity as a patron and 
Qadirl shaykh. See Barbara Metcalf, Islamic Revival in British India: Deoband, 1860- 
1900, p. 307. 

28 Risdla 16.2.13.; Ahmad Rida Khan BarSlwI, Naqfi' al-salfifa fiahkam al-bay'a uw’l- 
khilflfa, p. 12; and Jama c at ‘All Shah, "Darurat-i murshid," p. 17. The vocabulary 
here with barzakhs is the same used by directing-shaykhs, but the meaning is 
radically different. 
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Using Panlpatl's formulation—love for the pir, love for Mu¬ 
hammad, and love for God—Jama‘at ‘All inextricably connected 
sufi practice with love: 2 * love of God comes from the love of the 
Prophet, and the love of the Prophet comes from the love of the 
pir. 30 Instead of a means to facilitate spiritual practices and focus 
divine grace in the company of a directing-shaykh, love of the 
mediating-shaykh allows one to achieve annihilation of the ego 
in God (fanft’fi'Uah), since the pir has already achieved it. 31 Loving 
all the heirs of the Prophet is an utmost religious obligation (fard-i 
but one must love the pir before all else in the world. 32 It is 
also religiously incumbent (shar‘ ka fard) on the disciple to love 
the pir's children. 33 Jamd'at ‘All reinterpreted and explained all 
Naqshbandl exercises in terms of love. 

The Risdla would have its readers believe that the MujaddidI 
techniques of dhikr, tawajjuh, rfibita, and tasawivur-i shaykh had 
been redefined by love of the shaykh and Muhammad. For exam¬ 
ple, "By repeating 'Allah' (dhikr) one is immersed in the love of 
the Prophet." 31 Spiritual attention (tawajjuh) is equated with true 
love (sachchl mahabbat). 33 Instead of love of the shaykh developing 
spontaneously, for Jam3‘at ‘All any connection (rdbita) with the 
shaykh requires love of the shaykh first. 36 The shaykh-disciple rab- 
ita itself is equated with the love of Muhammad and of God. Vi¬ 
sualization of the shaykh (tasmmvur-i shaykh) is also equated with 
the disciple's complete love for the pir. 37 What used to be de- 


^Ahmad Sirhindl, perhaps to distinguish Indian Naqshbandls from Hindu and 
Sikh bhaktas, did not overly stress love in his collected letters. In one of the in¬ 
stances love is mentioned, he states, '"Progressing (sulfik) in this exalted lineage 
I the Naqshbandiyya] is linked with a connection of low (rtibita-i/i mahabbat) with 
the shaykh/' See MaktUbdt-i imam-i rabbfltif, 3 volumes, voL 1, letter 260, pp, 92-93. 
By the beginning of the nineteenth century, Mujaddidfs, identifying the shaykh 
as an intimate of God and as an heir of the Prophet, began to declare love of the 
Prophet, love of intimates of God (awliyit), and love of God to be religious obliga¬ 
tions. See Qadl Thans'ullah Panlpati, Irshfid al-tdlibfn, p. 26, Yet this love was to 
develop spontaneously and be a means of creating an affinity (mtitttisabat) with 
the directing-shaykh. Love was intended to be one of many means for the aspirant 
to draw nearer to God, not an end in itself. 

^Risfila 8.1.18. 

^Ibid. and Risdh 8.2.6. 
vRitfla 10.8,9-10. 

^Ristila 10.8*12. There are parallels with this doctrine and that of ShT'ls who 
revere the Prophet's family (ahUi bayt), Loving the shaykh's children is an impor¬ 
tant principle in mediational sufhrn, since the next sajjftdanishln will be one of the 
shaykh's children, and not necessarily the most spiritually qualified. 

M Risdla 19.2.16. 

™Ri$ato 2012.27. 

*Ris4fo 5.9.8 
vRisdfo 18,2.22. 
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scribed as divine energy emanating from God (fayd) has been 
transformed into the effulgence of Muhammadan electricity ( Mu¬ 
hammadT bijlr to fayd): "The effulgence of Muhammadan electric¬ 
ity keeps on arriving inside the true disciple's inner self (bfititi) 
from the beloved pir's (piyarg pTr) inner self. . . . and [the true 
disciple] traverses and completes all the stages of the Path by 
[means of] true love's electricity (sachchf mahabbat ki bijlr)... and 
because of true love, perfected pirs cause a connection (tiisbat) to 
be made in the hearts of their sincere disciples." 38 Without love 
for the pir the seeker cannot receive divine energy or profit from 
companionship with the spiritual mentor; any benefit from the 
spiritual mentor is a direct function of how much one loves the 
pir. 19 Indeed, love of the pir is reason enough to enter heaven. 40 

This redefinition process was especially noticeable in the ab¬ 
straction of spiritual methods used in Jama'at ‘All's mediational 
sufism. Companionship (sukbat) with the intimates of God (aw- 
liyif) now gave the seeker eternal life instead of merely being a 
means toward that end. 41 Instead of teaching disciples the Naqsh- 
bandl-Mujaddidl practices that usually took years of disciplined 
effort, the son of Jama'at ‘Alfs shaykh at Churah Sharif, Muham¬ 
mad ‘Adil Shah, declared that the easiest way to train the nafs 
was to recite litanies (awrSd) of the chain of shaykhs, the blessed 
genealogical tree (shajara sharifa), leading from him back to 
Muhammad. 42 Jama'at ‘All did not instruct and supervise his 
disciples in the diligent performance of sufi practices such as 
silent recollection of God (rtafy uw-ithbfil) and the contemplations 
(muraqabat). 43 Exercises contained in pocket-sized devotional 


^Ibid.; in Risdh 1*1.7 it is implied that the spiritual guide gets his light from 
Muhammad. 

"Rinata 14.7/8.16 and 16.12*39. 

™Risfila 18.2,18. 

*'Risdln 16.1.11. 

vRitfla 1 . 9 . 33 . 

u It is not certain which exercises, if any # Jama'at ‘All taught his disciples. He 
declared, "'People from all social classes are in my circle. 1 only give people exer¬ 
cises in remembering God (tthikr), nothing else"; see Rinata 19.8.14. Whatever exer¬ 
cises he may have taught, he did not follow the same principles as his 
predecessors, who only permitted intermediate and advanced disciples to per¬ 
form iahajjud prayers (supererogatory prayers performed at night). Allegedly Ja¬ 
ma'at *AH influenced Jinnah to perform these tahajjud prayers. See Muhammad 
Sadiq QusOrl and Muhammad ‘Abdulcjayyflm Khan, Amfr-i milht (r) mor at ttidiyd 
sy»«F kdnfarans, p. 71, In mediational sufism these prayers became an elixir for 
salvation. One source indicated that doing these prayers enabled one to arrive at 
Muhammad; see Kistf/ft 20.6.7. It is almost certain that Jama'at 'Alfs disciples did 
not practice the Mujaddidl contemplations (murOqdbat). One author defines con¬ 
templation as shutting down the senses, which differs radically from what the 
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pamphlets stressed repetition of the genealogical chains of 
shaykhs leading back to Muhammad, short praises of the Prophet 
(durild), devotional poems praising the shaykh, and supplications 
to the Naqshbandl shaykhs (khatm-i khwBjagan).** 

The style and conceptual construct of mediating-shaykhs, al¬ 
though largely departing from Naqshbandl directing-shaykhs, 
appropriated and adapted many symbols and practices from 
rural sufi shrine practices where a mediational Islam had long 
been the custom. Although the paradigms underlying the activi¬ 
ties at sufi shrines had not appeared to change significantly, the 
Anjuman initiated new rituals, including annual conferences 
heavily laced with speeches about loving the shaykh and the 
Prophet. This redefinition introduced incongruities in this 
"Anglo-Indian" sufi assembly and its associated practices. 

The Anjuman's annual meeting was a hybrid mix of the death 
anniversary Curs, literally, marriage) celebration at a holy per¬ 
son's shrine and English organizational patterns, a combination 
accurately representing Jama'at 'All's mediational sufism. In 1911 
Miles Irving counted forty thousand devotees squeezing through 
the "door of Paradise" at Baba Farid's mausoleum in an evening. 
These faithful believed that whoever passed through it would go 
to heaven. 45 Other anniversary activities included a ceremonial 
parade of relics, placing of flowers and a new grave cover on the 
tomb, singing sufi poetry (qawwUlT), and reciting of poems prais¬ 
ing the Prophet. 4 '’ Since many believed that the decreased sufi is 
more readily available to forward requests to God (or grant re¬ 
quests) during the two or three days of the anniversary ceremo¬ 
nies, there was always a throng around the tomb during the c urs 
celebration. 


Mujaddtdl term means; see Risflla 1273, One of Jama'at * All's successors dis¬ 
cusses dhikr in a letter dated 21 February 1902 as a means to create love 
murfiqaba is referred to as a "sitting posture/' See Muhammad Husayn QusGrl, 
MaktGbfit-i sharlf, pp. 4-10. Written articles detailing the MujaddidT contempla¬ 
tions, however, would not be sufficient evidence that they were actually practiced. 
See appendix 1 in this study. 

**$ee Munawwar Husayn, ShajaraUin tayyibalun, and 4 All Ahmad, Shajaratun 
tayyibatun. Although these devotional pamphlets were printed after Jama'at 'All's 
death and originate from two different lineages of Jama'at 'All's successors, the 
formats of both are nearly identical and resemble similar booklets advertised in 
Risilla 4 J 44 and 4.6 J9 

4 *Miles Irving, "The Shrine of Baba Farid at Pakpattan," p. 55. He ironically 
remarks, "One may imagine that they have little time to linger in the shrine," 
The same tradition exists at Mu'InuddTn ChishtTs (d. 633/1236) 'ur$. See Liyaqat 
Hussain Moini, "Rituals and Customary Practices at the Dargah of Ajmer/' p. 72, 

■"Tahir Mahmood, "The Dargah of Sayyid Salar Mas’ud Ghazi in Bahraich: Leg¬ 
end, Tradition and Reality/' p, 34. 
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threshold. In a throng of seven to fourteen thousand people a 
participant at an Anjuman conference could not expect to have 
personal contact with Jamd'at ‘All. 5 * Their seeing and being seen 
by him, a darshUn of sorts, was their way of interacting with the 
med iating-shaykh. 

What has been driving the changes making media ting-shay khs 
the norm in northern India and many other parts of the world? 60 
Such a mode of spiritual guidance appealed to the rural masses, 
but Jama'at ‘All's mediational sufism also attracted significant 
numbers of urban anglicized Muslims. In the Ristila the Anjuman 
is frequently lauded for bringing Muslims of all social back¬ 
grounds together, especially during these annual meetings. 61 The 


^In the years 1912-15 roughly seven thousand participated. In 1916 and 1917 
this number almost doubled after jama "at "All convinced the British to extend the 
railroad line and build a station at Alipur* His many disciples in Sialkot still had 
to find other means of transport to travel the fifty kilometers separating the two 
towns. These numbers might be relatively accurate because an estimate could be 
made from the quantity of food consumed, and Jama'at 'All supplied all the food 
for the participants during the two days. After 1919 the Risdla no longer men- 
tioned the number of participants, 

*This development of mediating-masters superseding directing-masters is not 
without precedent in South Asia, Mediational sufism in the Naqshbandiyya 
closely parallels that of the southern (Tehkalai) school of Srt Vaisnavas founded 
by Pillai Lokacarya (b, 1264 CE.) By the fourteenth century C.E., veneration of Sri 
Vaisnava teachers (ficAryas) gave them near-total temporal power over their devo¬ 
tees. With its emphasis on prapatti (surrender to divine grace), the Teftkalai school 
diverged from the teachings of the prominent Sri Vaisnavan, Ramanuja (d. 1137 
cmX in the same fashion as the religious enterprise of mediating-shaykhs devi¬ 
ated radically from their predecessors. Emphasizing an arduous meditational 
practice tempered with love, Ramanuja's bhakfi-yoga resembles the Naqshbandl 
directing-shaykh's discipline of contemplative exercises and love of the shaykh. 
Acdryas and mediating-shaykhs, by consolidating religious authority in them¬ 
selves as they became the sole means to salvation, render individual striving re¬ 
dundant, even counterproductive. See Vasudha Narayanan, The Why and the Goa/: 
Expressions of Devotion in the Early Srt Vaisnava Tradition, and Arjun Appadurai, 
Worship and Conflict under Colonial Rule: A South Indian Case , I am indebted to 
Professor Steven Hopkins for bringing these parallels to my attention. See also 
Holmes Welch's The Practice of Chinese Buddhism , 1900-1950 ', in which he com¬ 
pares the differences between Pure Land and Cha n Buddhism in the premodem 
period of China, which structurally exhibit the same kind of polarities between 
the sufism of mediating-shaykhs and directing-shaykhs* The changes in Chinese 
Buddhism match closely those in Indian sufism during the same period as many 
of the same dynamics, e.g., colonialism and access to publications, set irreversible 
social changes into motion* 

m After Jama'at 'Alts disciples had directed their love toward hierarchical supe¬ 
riors, they needed to be reminded to share this feeling among themselves. JamS'at 
‘All's spiritual mentor, Faqlr Muhammad, who emphasized the need for fellow 
disciples to love each other and to overlook each other's shortcomings, advised, 
"If the disciple wants to be loved by God, Muhammad, and the pir then •. . it is 
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emphasis on love in the Anjuman undoubtedly enhanced the 
feeling of equality among the disciples, in addition to serving as 
a medium for feeling close to a hierarchically and physically dis¬ 
tant mentor and even more distant Prophet and God. For the En¬ 
glish-educated Muslims, already culturally marginalized to the 
extent that they were cut off from the Persian sources of their 
cultural heritage, sufi expressions of Islam became accessible 
through love. 

Many anglicized Hindus and Muslims exposed to modem 
Western relativizing and rationalizing theoretical frameworks 
might have had difficulties blindly participating in the types of 
religiosity that their parents had accepted without question. In 
the Islamic case one might expect that most of them would not 
accept even the first condition inherent in the sufi lodge communi- 
tas, i.e., that the spiritual master (though unlikely to know either 
English or modem science) is functionally infallible and one must 
become “like a corpse in his hands." 62 This kind of unquestioning 
submission to a directing-shaykh would be extremely difficult to 
understand for a person who has been taught that only the igno¬ 
rant and superstitious have such childish attitudes. Loving the 
shaykh bypasses these cognitive problems while also appealing 
to those still living in an “enchanted universe" of the typical vil¬ 
lager who had not yet been influenced by modem education. 
Nonetheless, those without English education became exposed to 
a new conceptual universe that eventually led to social changes 
and modifications of worldviews. The modem Islamic ideas of 
thinkers like Muhammad Iqbal had a tremendous symbolic im¬ 
pact, especially when circulated widely through modem publica¬ 
tions to eager audiences. 

The British colonial presence communicated an unspoken su- 


an utmost necessity to love [one's] fellow disciples"; see Ris&la 10.9.3. Later, 
JamA'at ‘All wrote his essay, "Companions of the Path or Fellow Disciples" 
(Yflrdn-i tarfqat yti pfr bha'J), stressing the need for fellow disciples to get along 
with each other. See JamA'at ‘All Shah, IrshiUitlt, pp. 63-111. To what extent dis¬ 
putes between disciples created schisms or caused followers to leave the Anjuman 
cannot be ascertained from available Anjuman sources. Friction between the two 
cultures, one with rural roots and customary practices, and the other, urban and 
English-educated, would be likely. A treatise emphasizing love between fellow 
disciples does not get written without a need. 

h2 The point here is that the revivalist directing-shaykh would seriously challenge 
English-educated people (see Sher Muhammad's remarks in this chapter). Each 
person would have to decide which was more important: pleasing the British or 
pleasing the shaykh. In contemporary Pakistan English-educated individuals have 
no problem deferring to their mediating-shaykhs; often these shaykhs themselves 
have Western educations; see R Lewis, P/rs, Shrines , and Pakistani Islam , p. 1. 
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and orally transmitted to a larger illiterate audience, captured the 
imaginations of Indian Muslims who heretofore had conceived of 
Islam on very local and personal terms (if they even identified 
themselves as Muslims at all). The inherent disruption of a colo¬ 
nial power which forcibly linked Indians to a distant Britain was 
compounded by inevitable contacts with Muslims outside India 
and the proliferation of printed materials. Once such social forces 
were unleashed, local personal sufi authority lost its monopoly 
and had to compete on increasingly unfavorable terms with other 
perspectives and worldviews. 

Often people most affected by urbanization and modem struc¬ 
tures took Iqbal's advice and held firm to the "protection" of the 
Qur’an. 68 Others, including urban Muslims, were drawn to a me* 
diating-shaykh like Jama‘at ‘All, whose "universal" path of love 
combined some practices of hereditary shrine pirs with a shari‘a- 
minded Islam of revivalist shaykhs. The appeal of a mediational 
mode of Islam tied to the charismatic authority of a sufi shaykh 
exhibiting Prophetic qualities cut across urban-rural and literate- 
illiterate boundaries. At once local in his legitimization of shrine 
activities and international in terms of Naqshbandl membership 
and familiarity with the Qur’an and hadith, Jam3‘at ‘All and his 
Anjuman, by cutting through traditional social polarities (e.g., 
urban/rural), attracted Muslims of all types from all over India. 

Mediational Sufism and Politics 

For the rural Panjabis mediational sufism was the spiritual analog 
of the worldly economic, social, and political reality they experi¬ 
enced. The vast majority of visitors to sufi masters were not inter¬ 
ested in the exacting demands of a directing-shaykh. One's choice 
of shaykh was primarily geographically and socially determined. 
A villager would share a spiritual mediator with many other 
members of his or her clan and select a local intermediary who 
could produce results. Choice of a pir was not simply a spiritual 
decision, since he and his network of contacts might also be 
needed for mundane matters as well. A British colonial officer 
in the western Panjab commented, "Saints are windows through 
which the light of heaven shines, and, even if windows are some¬ 
times dirty, ordinary mortals must be content with such light as 
they may get through them." 69 Divine intercession and worldly 


“Iqbal, Rumuz-i Bikh&dl, p. 42, 

*'See O'Brien, Muhammadan Saints, p. 517. 
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was not a mere luxury but the means through which he could 
muster support from smaller landowners and attract disciples. 

Using an elaborate system of bestowing prestige, the British 
kept the rural landowners at least passively supporting the colo¬ 
nial system. The greatest honor in the British colonial system for 
a shaykh was to be exempt from personal appearance in civil 
courts. Not every shaykh was in this exclusive circle, so for those 
who were, it was best not to have this precious prize revoked. 75 
Pirs did not upset the colonial status quo and the British did not 
disturb the equilibrium of the rural landowner. 76 

Formally, the emergence of an intermediary rule elite in the 
British administration of the Panjab resulted from the passage of 
the Alienation of Land Act in 1900. 77 In an attempt to establish 
rural stability by preventing large-scale appropriation of peasant 
land by moneylenders, the British restricted landowning to Brit¬ 
ish-defined categories of “agricultural" and "tribal" groups. 
Muslims, particularly sayyids and custodians of shrines (mujUw- 
irs), benefited from this legislation and, with other landowners, 
became drawn into the orbit of British colonial authority. The 
British became the formal patrons of the landowning (zamTndfir) 
class, protecting and legitimizing the Panjabi system of hierarchy 
and mediation. In 1914 this relationship between the British and 
hereditary pirs became even more explicit when the British 


lim Notables, Populist Protest, Colonial Encounters (Algeria and Tunisia, 1800-1904) f 
p* 259. 

^Ansari, Sufi Sffm/s, pp. 50-51* Ansari notes that threatening to withdraw this 
exemption was the most powerful lever the British had to control powerful Sindi 
landowners. It worked successfully in Awadh also. See Claudia Liebeskind, '"Su¬ 
fism, Sufi Leadership and 'Modernization/ in South Asia since c. 1800/' pp ISO- 
81. Gilmartin, who has studied the political relationships between the British and 
revival shaykhs, does not give any examples of exemption from court appear¬ 
ances being used to manipulate rural pirs in the Panjab. I cite exemption from 
court appearance merely as an example of how the British controlled landowners, 
Surely there were many other devices which would not necessarily have been 
recorded in the political files. 

7fl The neutrality of rural landowning shaykhs with respect to the British does 
not appear to have diminished their authority in the eyes of their followers. It was 
always a point of argument, however, for detractors. Although there is no evi¬ 
dence, Ahmad Rida, the founder of the Barelwi perspective, has been (and is 
still being) accused of having been a "British agent" in the pay of the colonial 
government. See Sanya 1, "Ahmad Rida Khan Barelwi/' pp. 7-8. JamS'at 'All was 
criticized for his connection with the British government. Ansari examines Plr 
PagarO and his dramatic balancing act between the British authorities and his 
supporters; see Sufi Saints , pp. 57-76. 

^his legislation was particular to the Panjab. I am relying on David Gilmar- 
tin's discussion of this legislation in his Empire and Islam , pp. 26-38. 
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awarded "landed gentry" grants to influential Panjabi Muslims. 
Through this move, many members of sufi families became rural 
administrators, honorary magistrates, and district board mem¬ 
bers. 76 Jama'at "All came from such a family of Qadiri hereditary 
shaykhs in the Sialkot district, whose influence was defined by 
the British colonial system. He was therefore inextricably associ¬ 
ated with the rural Panjabi social structure, and his rural land¬ 
owning connections had contributed to his rise to prominence as 
a sufi revival shaykh. Eventually, however, they would prove to 
be a liability. 

Jama'at ‘All presided over the first All-India Sunni Conference 
in 1925 and gave the keynote address. 79 Ten years later, having 
been declared the "leader of the Muslim community" (amTr-i mil¬ 
lat) in August 1935 at a special conference of the United Muslim 
Community (IttihUd-i millat), he again gave the keynote address 
at the All-India Sunni Conference. It began by stressing the need 
for love of the Prophet and for the propagation of Islam, for the 
unity of sufis and ulama, for keeping up the agitation to reclaim 
the Shahldganj Mosque, which had been appropriated by the 
Sikhs when they controlled Lahore from 1799 to 1849, and for 
preserving Muslim shari'a laws and Muslim graves. 80 With nu¬ 
merous followers all over India, both rural and urban, his creden¬ 
tials as a religious scholar and his status as a sayyid, Jam5‘at ‘All 
embodied a variety of sources for spiritual authority, which al¬ 
lowed him to transcend many of the problems that restricted the 
activities of his predecessors. 61 


7, Ibid.. p. 50. The British often became much more involved with the religious 
affairs of shrines than they desired, See ibid., pp. 46-50. 

7! This conference was held roughly every ten years and was actually a name 
for an organized body of Barelwi ulama founded by Na'lmuddln Muradabadl to 
counter the jam'iat al-Ulama-yi Hind and the Khilafat Committee. See Usha 
Sanyal, "In the Path of the Prophet: Maulana Ahmad Riza Khan Barelwi and the 
Ahl-eSunnat wa Jama'at Movement in British India, c. 1870-1921," pp. 409-18, 

^Muhammad Sadiq QusOrl, Amfr-i millat, pp. 49-52. 

"’On the other hand Jama'at ‘All was very old at the time (over one hundred 
years old, if his birthdate is correct) and "easily accessible to influence, and prone 
to listen to the last person who talks to him." See Home Political File, F. H. Puckle, 
6 September 1935, cited in David Gilmartin, "The Shahidganj Mosque Incident: A 
Prelude to Pakistan," p. 160. This type of critique is mirrored in Fazl-i Husain's 
comment (letter dated 26 September 1935) that Mir Maqbool ("a thoroughly un¬ 
principled liar and government informer," according to Fazl-i Husain) inter¬ 
viewed Jamd'at ‘Alt in order to write a memorandum to be sent to the British. See 
Fazl-i Husain, Diary and Notes of Mian Fazl-i Husain, pp, 178-79. Yet Jama'at ‘Alt 
has "all cliques and adventurers ... at work to get him do all sorts of works ... 
he is said to have played into the hands of all by turns, and got out of their hands 
afterwards" (letter 7 November 1935); see ibid., pp. 191-92. 
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For the Muslim community, the test for Jams‘at ‘All was 
whether or not he could coerce the British into returning the site 
of the Shahldganj Mosque, which had been demolished by the 
Sikhs in July 1935. Although he had the support of government 
officials and many followers, only the British had the power to 
force the Sikhs to return the mosque. The strategy was for Jam&'at 
‘All to put pressure on the British through the Muslim commu¬ 
nity, especially the thousands of his disciples who were serving 
in the British army. 

Within a few months the Shahldganj movement collapsed. Po¬ 
litically, the principal reason arose out of the differences between 
British and Islamic law. According to Fazl-i Husain, a prominent 
Panjabi Unionist Party politician, 82 the failure was the fault of the 
Muslims who had let the waqf lapse after the British took over the 
Panjab. British law placed time limits on these charitable endow¬ 
ments, although Islamic law did not. 83 An experienced politician, 
Fazl-i Husain remarked that because the utaqfhad been allowed to 
lapse there was no way that the site would be restored to Muslims 
unless / 'there was a revolution and some new Muslim govern¬ 
ment was established/' 84 

As a rural pir and landowner, Jama'at ‘All had limited ability 
to confront the British to the degree needed for effective political 
action without jeopardizing his family's position. Nor could he 
free himself from the influence of wealthy disciples and advisers 
in rural Panjab who provided his political leverage. 85 As Mauldnd 
Hablburrahman of the opposing urban Panjabi Ahrar Party put 
it, "How can a man who calls the government mai-bap (mother 
and father) be entrusted with leading the Muslims?" 86 The limita¬ 
tions of Jama'at ‘All's political authority were clearly demon¬ 
strated, although the sufi networks remained the most effective 
means of marshalling rural political support on the provincial 
level. 


Fazl-i Husain was president of the fifth Panjab Provincial Conference in 1917, 
founder and important politician in the National Unionist Party (1923-37), Panjab 
minister of education (1921-25), Panjab revenue minister (1926-27, 1929-30), and 
member of the Governor General's Executive Council (1930-35). See Muhammad 
Azim Husain, Fazl-i Husain: A Political Biography. 

"Tazl-i Husain, Letters of Minn Fazl-i Husain, p. 569. 

M lbid., p. 584. 

"Gilmartin, "The Shahidganj Incident," p. 161. Gilmartin also notes the limita¬ 
tions of his leadership over those who did not subscribe to the Barelwi media- 
tional paradigm of Islam; one Delhi Muslim stated, "In the opinion of Pir jamaat 
*Ali Shah I am a 'great infidel.'" Jama'at 'All declared those who opposed his 
initiative to be outside the Muslim community. See ibid., pp. 161-62 and Gilmar¬ 
tin, Empire and Islam , pp. 103-7. 

'"Gilmartin, Empire and Islam , p. 104. 
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covering a dilapidated, abandoned mosque. Of course it was eas¬ 
ier to maintain this position in a remote area where the sacred 
space and time of the sufi lodge remained undisturbed by Sikhs 
and British alike. But the result was that revivalist pirs both be¬ 
fore and after Jam5‘at ‘All remained restricted in their activities 
almost exclusively to local contexts. In the ensuing years of inde¬ 
pendent Pakistan, rural sufi shaykhs have occasionally influenced 
provincial politics but have hardly made any impact on national 
politics, just as in colonial India. 

After the Shahldganj affair, the reigning landowner/sufi-pir 
Unionist Party overwhelmingly won the 1937 Panjab provincial 
elections; the Muslim League captured only two of the eighty-six 
legislative seats allotted to Muslims. 1 * 5 Less than ten years later, 
on the eve of independence, the Muslim League captured sev¬ 
enty-five of eighty-six seats in the 1946 Panjab provincial elec¬ 
tions. In that election jama‘at ‘All abandoned the provincial 
Unionist Party to support Muhammad Ali Jinnah and the Muslim 
League, who represented all-India politics. At the 1946 All-India 
Sunni Conference Jama‘at ‘All, by then physically weak, was 
given a place of honor and is reported to have said, “Jinnah is an 
intimate of God (wall AllAh)," 9 * although many believed that he 
was not a practicing Muslim. 97 

Ian Talbot attributes Jama'at ‘AlTs abrupt shift in Panjab poli¬ 
tics to a sequence of events involving the Muslim League's ability 
both to gain the support of the landowners and pirs and to ad¬ 
dress the wartime grievances of the peasants. After the Simla con¬ 
ference in July 1945, where Jinnah declared that all nominees of 
the interim Pakistan government must be Muslim League mem¬ 
bers, it was clear that future political patronage would be with 
the Muslim League, not with a Unionist Party loyal to the British 
government. 98 

From a religious perspective, the Muslim League program ap¬ 
pealed to revivalist pirs, since a government based on the shari‘a 


^Before this crucial election (19 June 1936) Fazl-i Husain was sent a list of fifteen 
pirs who would be called upon to assist the Unionist Party; Jama'at ‘All and Mihr 
‘All Shah of Colra Sharif were among these fifteen. See Fazl-i Husain, Letters, 
p. 593. 

""Oustm, AmTr-i mil hit, p. 71. 

"‘'Many considered Jinnah to have forsaken Islam when he married a Pars! in a 
civil ceremony in 1918. Others, because of his lack of beard and love for English 
ways, did not consider his leadership to be particularly religious, except when it 
suited his political purposes. Jinnah's being an lsm5‘iil could only add to the 
problems. 

‘•"Ian A. Talbot, "The Growth of the Muslim League in the Punjab, 1937-46." 
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start took over the administration of larger sufi shrines, imper¬ 
sonal bureaucratic social services, medical assistance, and 
government education replaced the personal charismatic author¬ 
ity of the sufi and his contact with the sacred/supematural. 109 

Jama'at ‘All himself bridged the gap between the two modes of 
Islam by focusing on a universal love that spanned a variety of 
views in colonial India. Barelwi ideas bolstered this devotional 
Islam through methods of praising and glorifying the Prophet, a 
universal symbol of the Muslim community. Freely using publi¬ 
cation and other forms of modem communication, mediating- 
shaykhs encouraged a universal love of the Prophet and therefore 
the sufi master. Although a personal mode of Islam in some re¬ 
spects, it eliminated the sufi lodge/shrine center. Social interac¬ 
tion in Jama'at ‘All's circle, whether through his magazine, his 
sporadic visits, or the annual meetings of the organization, exhib¬ 
ited a fundamental asymmetry. His disciples had almost no way 
of responding personally and directly. The sheer number of disci¬ 
ples made this mediational mode of Islam impersonal. 

Centers based on religion, language, and locale were often in 
conflict. Prominent lawyer-politicians were accused of locating 
their cultural homeland in England—Fazl-i Husain wrote his 
diary in English and Jinnah could communicate effectively only 
in English. 110 Arabia was the cultural homeland for thinkers like 
Iqbal and others whose notion of Islam centered on the Qur’an 
and the Ka‘ba. Those associated with a sufi shaykh or a local 
shrine had their own centers. Most Indian Muslims "con¬ 
structed" a bricolage of multiple centers. 

The Western-educated politicians had both the resources and 
the power to manipulate the dissemination of cultural symbols 
to propagate their impersonal (and often Arabia-centered) ver¬ 
sion of Islam to the masses. The relation between the sacred and 
profane had been drastically altered. In this radical disjuncture a 
subtle, impersonal secularization had been set in motion, the ef- 


UF 5ee Ewing, "Politics of Sufism/' As of 1991 there were 255 sufi shrines admin¬ 
istered by the Endowments Department of the Panjab: 84 Qadirl, 36 ChishtT, 7 
SuhrawardI, 5 Naqshbandl, and 123 unaffiliated, according to the internal records 
of this ministry. See Endowments Department Fihrist-i a'rtis-i mazfirdt, unpub¬ 
lished list, 9 pp. There are many more sufi shrines that are not under government 
control. 

uc This is an interpretive statement that would reflect the perspective of a reviv¬ 
alist shaykh like Sh$r Muhammad and other like-minded Indo-Muslims and not 
necessarily the individuals themselves. 1 am not equating the use of English lan¬ 
guage, the administrative imposed language of the British, with a necessary cul¬ 
tural identification. 
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fects of which combined to limit or even eliminate the scope of 
the supernatural. To say that a revolutionary alteration and trans¬ 
formation of consciousness has affected much of the Indian Mus¬ 
lim community over the last one hundred years would be to 
understate the situation. 

The communitas of the sufi lodge with its fervently personal and 
transformative environment intended to re-create and experience 
Prophetic realities had shifted by the 1930s to a Prophet designed 
to further the nation state. In 1935 ‘Ata’ullah Shah Bukhari said, 
"A man may be a sinner, a liar, a thief and a dacoit Ihighway 
brigand], but if he is prepared to lay down his life when the ques¬ 
tion of defending the honour of the Prophet comes up, then he is 
truly pious. ... I would fain allow myself to be thrown before 
fierce lions as a punishment for my love of the Prophet." 1 u This 
clearly represents a notion of the Prophet designed to fit in with 
the nation-state. The establishment of Pakistan presented many 
Indian Muslims with a powerful vision: independence from a co- 
lonially calculated minority status to fulfill their destiny as an 
independent majority in the Land of the Pure (a literal meaning 
of "Pakistan"). They too could follow in the footsteps of Muham¬ 
mad by replicating his hijra from Mecca to Medina. How many of 
the hundreds of thousands of Muslims who lost their lives in the 
1947 Partition did so with Islamic visions crafted by ora tore and 
politicians? 

Jama‘at ‘All passed away in 1951. His son and sajjfidanishTrt, Mu¬ 
hammad Husayn Shah (d. 1972), succeeded him; today Jama'at 
‘All has many successors and disciples throughout Pakistan (the 
larger centers are in Qusur, Sialkot, Lahore, and Multan) and 
even in England and the United States. 1,2 The annual festival hon¬ 
oring Jama'at ‘Alfs death date is held on the second month of 
the sambat calendar, Blsakh 28-29, roughly corresponding to May 
11-12, Although a definitive study remains to be done of contem¬ 
porary Naqshbandl practices in the Panjab, mediating-shaykhs 
are now the norm in the Naqshbandl lodges. 


,,! Gilmartin, “The Shahidganj Mosque Incident," pp, 155-56. 

,ir The Naqshbandiyya Foundation for Islamic Education, Post Box 3526, Peoria, 
IL 61612-3526, founded by a disciple in Jama'at ‘Air's lineage, Ahmad Mirza 
M, D-, promotes a better understanding of Indo-Muslim sufi practice and knowl¬ 
edge in the United States. 
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CHAPTER 10 


The Role of the Naqshbandi Sufi 
in Pakistan 


You can deny God but you cannot deny the Prophet. 

Muhammad Iqbal, JtlvTdiulnui 


The development of the sufi shaykh begins with the eastern 
Mediterranean holy person of late antiquity via Muslim ascetics 
to the teaching-shaykhs and then to directing-shaykhs as Mus¬ 
lims became the majority community. Their emphasis on hadith 
study and the assiduous replication of the Prophet's behavior 
preserved the outward aspects of Muhammad's charismatic be¬ 
havior; their specialized spiritual practices replicated inner 
Prophet realities. When the most spiritually qualified became 
the chief successor and followed faithfully in his predecessor's 
footsteps, personal Prophetic authority was rejuvenated and 
transmitted to the next generation. Sufis occupied a pivotal 
media tional role in society. 

Directing-shaykhs in particular derived power and authority 
from their positions as mediators. In the first transformation of 
sufi authority from teaching-shaykhs to directing-shaykhs in the 
tenth century, sufis often situated themselves on the boundary 
between pre-Muslim and Muslim, bridging the old pre-Islamic 
society and new emerging Islamic society by adapting prior 
agencies of authority to the Islamic mythic worldview and substi¬ 
tuting a spiritual lineage to the most perfect human, Muhammad, 
for tribal or aristocratic lineage. 

When a shari‘a-minded or juristic sufism developed sufis "oc¬ 
cupied" the boundary between transmitted religious knowledge 
(here credal dogma [‘aquid], hadith, and jurisprudence [fiqh]) and 
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sufism. Although this overlap of jurist and sufi knowledge has 
not been unusual for directing-shaykhs, the further development 
of a consciously formulated juristic sufism, e.g., the Mujaddidi- 
yya beginning in seventeenth-century India, occurred after sufi 
activity that both integrated and accepted pre-Islamic elements. 
This ability to spread juristic sufism enabled the Mujaddidiyya to 
become an international lineage that adeptly mediated both juris¬ 
tic knowledge and sufi practice. 1 The "ulama connection" led to 
political liaisons which then involved yet another set of potential 
intersecting boundaries. The "mother of coups" would be to have 
the ruler himself become the sincere disciple of a directing- 
shaykh, a goal occasionally achieved in fifteenth-century Central 
Asia but never realized by Indian Mujaddidls. 

In the wake of the first transformation of sufi authority there 
was a centrifugal movement by sufis both within emerging Is¬ 
lamic societies and geographically beyond them, to combine old 
and new elements, to re-present prior sociocultural forms in new 
combinations. Sufis, strategically located at the margins, had con¬ 
siderable success in this endeavor as they mediated between the 
old and new. In their authoritative liminal positions as holy per¬ 
sons, whether consciously or by trial and error, they progres¬ 
sively Islamicized old behavioral patterns by incorporating them 
into Islamic models, gradually transforming society in the pro¬ 
cess. Liminality and mediation went hand in hand with strategic 
positioning on constantly shifting multiple margins which made 
sufis indispensable to the functioning of decentralized Islamic 
agrarian/herding societies. 

The second transformation of sufi authority occurred when 
Naqshbandl directing-shaykhs became mediating-shaykhs, a 
shift that for the Indian Naqshbandiyya coincided with the Brit¬ 
ish colonial impulse. This second transformation was the inverse 
of the first. When Muslims started becoming the majority com¬ 
munity in the tenth century, it was the silent but resounding tri¬ 
umph of Islamic conquest, the victory of a sociocultural religious 
construct that united many diverse tribal lineages and ethnic 
groups under one relatively unified banner. The formal termina- 


*In India the Mujaddidiyya contrasted with the Chishtiyya- Chishtl pirs skill¬ 
fully mediated local Indian culture and Islamic practice to a much greater extent 
that the Mujaddidiyya. There were Chishtl sufis who strove to make the Chishtl 
lineage more shari'a-minded, hut generally Chishtl popularity among common 
people, Muslim and non-Muslim, demonstrates the ability of their pirs to operate 
on the boundary between Muslim and non-Muslim—at least relative to the 
NaqshbandTs. Not surprisingly, the Chishtiyya are the most popular sufi lineage 
on the subcontinent. 
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tion of Mughal rule in 1857 combined with Muslim minority 
status had the opposite effect. By the turn of the century, it was 
increasingly difficult for Muslims not to see the Islamic world¬ 
view as just one of many, and on the world stage a not very pow¬ 
erful one. The new world order was not Islamic. 

The institutional expression of the directing-shaykh depended 
on an unquestioned single worldview. By transcending relatively 
bounded religious constructs, effectively the modem-scientific 
worldview undermined both psychologically and socially the in¬ 
stitution of the directing-shaykh. For urban sufis the demise of 
the Islamic government meant the effective end of patronage and 
with it the severe reduction in the scale of institutional activities. 
In addition there was no larger political system that legitimized 
Islam, symbolically or literally. The absolute nature of the Islamic 
sociocultural construct had disappeared when the British ruled 
over Muslims. In addition, religious arguments for patronage and 
support had in one stroke been annuled by the British separation 
(on paper at least) of religion and politics. 

The personal authority of the directing-shaykh utilized the uni¬ 
versal symbol of Muhammad in the context of an apparently un¬ 
changing Islamic worldview. The sudden onslaught of other 
alternative Muslim conceptions of religion, e.g., Ahmadis and 
Ahl-i Hadith, raised doubts in the minds of many Muslims, as 
more and more English-educated Indian Muslims applied West¬ 
ern rationalism to the mythological constructs of Indian Islam. 
The directing-shaykh was most vulnerable to this criticism, since 
bracketed rational inquiry was the very foundation of the master- 
disciple relationship. 

The crowning blow was the British destruction of the educa¬ 
tional system. Before 1857 and long before the formation of the 
Islamic seminaries of Deoband, Nadwat al-Ulama, and Aligarh, 
the upper class was educated privately before going on to higher 
education. Everyone else learned through the voluntary efforts of 
sufis or ulama, 2 which gave them well-deserved prestige in addi¬ 
tion to providing a cadre of disciples who would continue their 
religious education through the spiritual practices they taught. 

This two-tiered educational system became much more decen¬ 
tralized as religious notables fled Delhi after 1857 and networks 
of religious leaders developed between northern Indian towns. 
The British, by destroying the schools in Delhi, did much to 


2 Farhan Nizami, "Madrasahs, Scholars and Saints: Muslim Response to the Brit¬ 
ish Presence in Delhi and the Upper Doab 1803-1857/' p. 14. 
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tions." 6 Personal authority {not institutional or bureaucratic) rep¬ 
resent the norm for rulers and sufis in both social contexts. 

JamS'at ‘All, like his directing-shaykh predecessors, adroitly 
placed himself in a mediating position between sociopolitical fac¬ 
tions. There are few frontiers where he was not found. In the first 
decade of the twentieth century, he sought to bring together all 
sufi lineages and English-educated Muslims. In the 1920s he 
worked toward the active proselytization of Islam to counter 
Hindu and Christian attempts to convert Muslims. In the follow¬ 
ing decade we find him bridging rural-urban political differences, 
the Shahldganj incident being the best-known example. His use 
of modem transportation and publications enabled him to con¬ 
vey his sufi message in a rapidly changing environment with con¬ 
stantly shifting boundaries. 

The authority Jama'at ‘All derived from this position was in 
principle the same as his directing-shaykh counterpart, except 
that one can no longer locate any communitas arising from this 
modem threshold (note Turner's observation, "It is in liminality 
that communitas emerges"). 7 There is no longer the necessarily 
authoritarian normative communitas of the sufi lodge to simulate 
the ideal community of the Prophet and his Companions. It has 
been replaced by an imaginary macrocommunity created 
through the dissemination of a monthly sufi magazine which re¬ 
flects the emerging modem nation-state as imagined commu¬ 
nity. 8 United in its love of the shaykh and the Prophet, Jama‘at 
‘AlTs community was an expression of the emerging Muslim na¬ 
tion, the spiritual antistructure that existed independently of the 
actual structure of political power, a convenient configuration 
since the British (theoretical) conception of politics kept religion 
and politics in separate domains. 9 

The Indian Muslim community during the colonial period was 
itself on a threshold between relatively stable Muslim institutions 
with Muslim rulers of the past and an unknown, uncertain fu- 


^Clifford Geert 2 , Islam Ofrscrrad; Religious Development in Morocco and Indonesia, 
and Stephen L, Partner, J 'Sardar, Hakom, Pir Leadership Patterns among the 
Pakistani Baluch," pp, 164-79, 

Victor Turner, Dramas , Fields f and Metaphors: Symbolic Action in Human Society, 
p + 232, 

*See Benedict Anderson, Imagined Communities: Reflections on the Origin and 
Spread of Nationalism. 

"The sufi lodge of the directing-shaykh also paralleled this relationship; the 
hierarchical directing-shaykh structure parallels the person-centered authoritar¬ 
ian decentralized political structure. 
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ture. 10 The Muslim community found itself in an uncomfortable, 
disunited, conflicting "liminal situation." Significant numbers of 
Muslims yearned for a united, harmonious Muslim community 
that transcended all religious, lineage, economic, tribal, and so¬ 
cial differences just as the idealized community of the Prophet 
had. Such a desire was eminently modern, bom out of modem 
impulses that transcended local concerns while connecting these 
diverse locales and pepole within a maze of conflicting view¬ 
points. There was an urge to find suitably universal Islamic sym¬ 
bols to bring the community back together from the powerful 
modem centrifugal forces which highlighted difference and jux¬ 
taposed them in all too often uncomfortable proximity. 

It was this modem universalizing impulse that rallied the Bare- 
lwis in love around the universal, personal, omnipresent Prophet 
in the same way that the Ahl-i Hadith based their perspective 
on the universal, impersonal, scriptural sources of Islam. Jama'at 
'All's notion of an idea! community mirrored the Prophet- 
centered Barelwi conceptions with the sufi pir, as heir of the 
Prophet, at the center. Sufi lineage was to be transcended as the 
bond of love drew all Muslims under the comprehensive associa¬ 
tion of "Voluntary Sufi Servants" just as the Prophet was con¬ 
ceived to have gathered all types of people as Companions. In 
this enterprise Jama'at 'All and other Barelwi ulama loosely drew 
together diverse Muslims from all over India under one banner 
of love. 

This necessarily unfulfilled love, a yearning for a transforma¬ 
tive communitas, fueled the movement for Pakistan as a Muslim 
nation, a concretely defined imaginary community that provided 
a modem symbol for Muslim unity. The universalizing notion 
of the modem nation-state, Pakistan, managed to transcend the 
conflicting universal symbols of personal authority (sufi pir) and 
scriptural authority (Qur’an and hadith). In this imaginary com¬ 
munitas of homogeneous, equal voters, the primary rite of pas¬ 
sage was the 1946 Indian provincial elections, which enabled the 
temporarily united Muslim communitas to enter en masse into col¬ 
lective modem political adulthood: the Muslim nation of Paki¬ 
stan. 15 Muhammad 'Ali Jinnah, in his role as sole spokesman for 


“’Note Turner's observation: "Major liminal situations are occasions on which a 
society takes cognizance of itself." Turner, Dramas , Fields, ami Metaphors, pp. 239-40 
(italics Turner '$] r 

11 1 have been stimulated in this discussion by David Gil martin's insightful un¬ 
published paper, "The Rhetoric of Muslim Elections: Community and Pakistan in 
1946/' 
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the Indo-Muslim community, 12 led the movement which brought 
Muslims from conflict and a minority status to the fulfillment of 
a politically united (majority) Muslim nation. As the directing- 
shaykh led the community-building rituals of an individually 
transformative communitas of the sufi lodge, so Jinnah directed 
the political process for the modem imaginary communitas that 
radically transformed the Indo-Pakistani Muslim community. In 
this context Jama'at ‘All's declaration that Jinnah was a ''friend of 
God" (wait Allah) begins to take on a counterintuitive plausibility. 

These momentous changes utterly change the nature of Naqsh- 
bandT sufi lodges. Personal transformation in the communitas of a 
sufi lodge is no longer the norm. In the modem state of Pakistan 
an increasingly modem sociopolitical system of bureaucratic au¬ 
thority predominates over personal authority. The relatively 
impersonal nature of the media ting-shay kh's master-disciple 
relationships parallels the more modem, rationalized political 
forms of authority. Sufi institutions continue to remain in flux. 

Post-Independence patterns include the Pakistani government 
attempting to control the institutional expression of sufism di¬ 
rectly, redefining it in the process. 13 The government strategy has 
been to put forth a new ideology of sufi shaykhs and shrines that 
undermine their traditional authority as caretakers and brokers 
of supernatural power. By taking over shrines, creating highly 
visible improvements to the buildings, and making social centers 
out of them that include schools, libraries, and hospitals, the gov¬ 
ernment has endeavored to preempt the hereditary's pir's prerog¬ 
ative as caretaker. Sufi shrines have become community centers 
rather than sacred places of divine potency with a hereditary me¬ 
dia ting-shay kh dispensing God's grace. Often the government 
builds hospitals within a shrine-complex where allopathic medi¬ 
cine is administered in place of potent handmade amulets with 
Quranic passages prepared by those residing at the sufi shrine. 

This policy, which was begun by Pakistani president Ayub 
Khan, was extended by Zulfiqar Bhutto, who emphasized gov¬ 
ernmental participation in the shrine rituals themselves. At death- 
anniversary ceremonies his officials performed the principal 
rituals of washing the grave and laying on a new cloth chaddar to 
cover it, tasks usually delegated to the chief religious specialist at 
the shrine, the sajjSdanishTn. Al-HujwIrT (d. 463-64/1070), com- 


iS Ayesha Jalal has articulated this role in her The Sole Spokesman: Jinnah , the 
Muslim League ami the Demand for Pakistan. 

|l See Katherine Ewing, "The Politics of Sufism: Redefining the Saints of Paki¬ 
stan/' 


Copyrighted material 





THE ROLE OF THE NAQSHBANDl SUFI IN PAKISTAN 


233 


with the living spark of the Prophet. Resourcefully re-creating the 
paradigmatic community of the Prophet and Companions 
throughout the Islamic world has enabled the Naqshbandiyya to 
maintain exceptional threads of continuity from early Islam, 
through Ahmad Sirhindl to Jama'at ‘All. 
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Written Sources for Spiritual 
Exercises 


The Naqshbandiyya emphasize the lineage that differentiates 
them from other sufis and their adherence to the practices of the 
Prophet and performance of ritual duties according to a strict in¬ 
terpretation of Hanafi jurisprudence. Naqshbandl identity, 
whether described by Naqshbandls or by Western scholars, al¬ 
most always includes ‘Abdulkhaliq GhujduwanI's formulation of 
eight guiding principles related to Naqshbandl spiritual practice, 
i.e., awareness of breath (hash dar dam), being conscious of follow¬ 
ing in the steps of the Prophet (nazar bar qadam), traveling on the 
internal mystical path fs afar dar watan), solitude in society (khal- 
wat dar anjuman), constant repetition of God's name (yad hard), 
returning to the world after performing dhikr (bfizgasht), guarding 
one's spiritual progress (nigdhddsht), and concentration on God 
(yildd&shl)} Baha’uddin Naqshband's three additional principles 
are also mentioned: awareness of time (wuqQf-i zamflnf), counting 
of dhikr repetitions (wuquf-i *adadi), and a heart constantly atten¬ 
tive to God (wuquf-i qalbl ). 2 

Few written records survive from the early Naqshbandiyya ex¬ 
plaining how these eleven principles were actually applied. 1 Most 
likely detailed information on spiritual practices was not dissem- 


The first four of these principles are from GhujduwanI's spiritual mentor, Abu 
Ya'qGb YOsuf HamadAnl {d. 534/1140). See 'Abdulkhaliq Ghujduwanl, Ris&Ia-yi 
S&hibiyya, p + 91. 

Tor a scholarly discussion of these principles, see Faqlrullah ShikArpGri, 
Futfihdt al-tfhaybiyya, unpublished manuscript, Khundian Sharif, n.d., pp. 164-68, 
and Warren Fusfeld, "The Shaping of Sufi Leadership in Delhi: The Naqsh- 
bandiyya-Mujaddtdiyya, 1750-1920/ r pp. 85-90. 

y Abdurrahman Jam!, Sdrris/fffl-yi tarfqa-yi khuHjagfttt, discusses dhikr , rfibitn, 
zvaqtlf zamilnl, and mur&qaba in very general terms. 
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inated in written form but passed from master to disciple as part 
of an initiatory tradition. The Mujaddidls of the British Indian 
period were unusual in this respect since they did write and even 
publish so many aspects of this initiatory tradition. 

Before the nineteenth century, Indian MujaddidT shaykhs, fol¬ 
lowing Sirhindfs example, wrote letters elaborating details of 
Naqshbandl cosmology and spiritual practice to their disciples. 
The first work devoted to a description of the MujaddidI path was 
written by one of Ahmad SirhindTs disciples, Mir Nu c m5n, who 
produced a manual explaining the NaqshbandT-MujaddidI path. 4 
If the spiritual practices outlined in later nineteenth-century doc¬ 
uments are representative of earlier practices, then Mir Nu'mSn's 
description of the MujaddidI path and subsequent eighteenth- 
century written discussions of MujaddidI spiritual practices can 
be considered sketches of what disciples actually did in their 
mystical exercises. 5 The initiatory tradition, including exercises, 
supplications, and prayers the shaykh instructed the disciple to 
perform, was still being transmitted orally. 

By the nineteenth century, particularly among Ghulam ‘All 
Shah's lineage, an entirely new genre of sufi literature emerged, 
that of ma'mulat works. The name of the genre is related to the 
words 'amaliyUt and fmnl both having a meaning of "causing to 
act" or "making something work," which technically cover a va¬ 
riety of "spiritual prescriptions" often containing Qur’anic verses 
used by Muslims to solve worldly problems such as averting evil 
and curing diseases. 6 

Shah Wallullah's (d. 1176/1762) Al-qawl al-jattiTl and Intibfih fi 


4 Mlr Nu‘man, Ristila-yi suliik. In this short manual (32 pages) the established 
positions of the latffas in the human body, the color of light associated with the 
each latrfu, the origins (usill) of each latlfa, and the stages of mur&qabttt are ex¬ 
plained. It is a manual defining a new MujaddidI system without including any 
details of dhikr, nafy iva-ithbtit, or any other instructions for the disciple. 

5 ‘Abdulahad Wahdat Sirhindfs Sabfl ar-rusluld does not appreciably add to Mir 
Neman's treatise. Shah Wallullah's Intibtih fi salfisil azvliyfi' Allah and Al-qau>l al - 
jmnft are more explicit about twfy wa-ithbat, but do not discuss spiritual practices 
in significantly greater detail than the preceding works. In some aspects Wallullah 
has abridged his discussion, e.g., the issue of contemplations of prophetic and 
divine realities is avoided. See Iutibah fi salasil awliytV Allah, p. 77. 

*Such formulae would often be written on paper enclosed by leather to be used 
as amulets (ta'fiwTdh, sing. ta'wTdh) or were in the form of numerical charts Ojii- 
qilsh, sing, naqsh). In the subcontinent sufis have been religious specialists knowl¬ 
edgeable in this system of curing disease and solving problems using such 
methods. A medical anthropological study of Indo-Pakistani sufis, their various 
systems of healing, and what diseases they treat would be a valuable scholarly 
contribution. For the pir as a curer and exorcist, see Katherine F.wing, "Sufi as 
Saint, Curer, and Exorcist in Modem Pakistan." 
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sailtsil au’liu<i' Allah are precursors to the genre. Both ore intended 
for a general educated audience and have neither technical or de¬ 
tailed discussions of svifi practices/ Al-jpwl al-jamtl generally dis¬ 
cusses the sufi exercises (azhghaO of the Chishtiyya, Qadiriyya, 
and Naqshbandivya, with one section supplying practical formu¬ 
lae for things like repelling rabid dogs, protecting children, and 
keeping bothersome disembodied spirits from one's house, btii- 
hah fi snitfsif auiinfl' Allah discusses other aspects of sufism, it also 
contains a letter by ' Abdulahad fd. 112f>/171 r>) and the genealogi¬ 
cal links to Muhammad authorizing him to recite popular devo¬ 
tional prayers, e.g., Abill-Hasan ’All asli-ShadliiliH Hi. oV>/ 12^1 
Wzh abbahr, or to transmit the contents of popular compendium* 
of devotional prayers, e.g., Dalitil til-khnfrflt by abja/tlli (d. Hb4/ 
I4(o), fhUli treatises emphasize the need to be affiliated with a 
siifi shaykh. It would be unlikely that persons recited these for¬ 
mulae themselves- They either had a sufi perform the recitation 
for them or, in the case of devotional prayers, received permission 
(i/tarJ from a shaykh to recite specific devotional prayers. Such 
nontechnical works by Shall Wallulbh encouraged educated 
Muslims in a practical unapologetic fashion to become affiliated 
with a sufi master. 

Ma'tmlfal-i rnazlwhyyti , as its title suggests, initiated the mw'rni?- 
faf genre of Naqshbandl sufi literature explicating both reformist 
nolions of sufi practice and traditional Naqshbandl practices,* 
Written by a disciple of Mirza Ma/har JAn-i jAn An (assassinated 


Thi-w Iw book* ,iri' (hr htsi* far Mir VlttuddUl's postfmtttululy publiihd 
AWdrr; , tniuklvd Contemfbilivf Dadptim* iit Hi*? Ijttn b*xik 

timtifni numerous emira Jnd m,ikt-*» i»nly oblique fi* ihi- Lir^r chunk* 

taken m l irtG fn'tn Sh,lh WlttullAh'N works 
'11k- nrj'pffiiMf m-iirc in .i N,iq<ihlmindi phi-inmu-nan all hi Mint* it may haw- been 
mow of j widtspriMd phenomenon among revivalist ■sufi linrogro ih-in my rv- 
sH’-mh inctk^t^ SKJh Muhamitl.ul A^hriil ’All T'hUliwfv ifliMJW ITTT^pil^ Tiap 
hutf jf-iAfll iham many characterlittc* ivilh Nmphbmil miterUUk rVofcwr 
Iqhdl Mupdihl. me ni the fowmo^t scholar* pf the Indian N^ 4 ^hbandiyya p de- 
*cnhc^ the wntente ol NiTmullAh ttahr^khTs Mn'm&Ut-i tw&iriyye. in berms o4 
practice inu matAil. ritual and *Mjpenm»ga1ur> prayer* CtbaJatKmd practical 
focntidM riniiid'rfii. The latter Indicate how to cure Inner and outer dbea,-w ami 
hph h* Attract K-mitit* and rcfel lurmhil influences. Sw his infomutivv Introduc¬ 
tion fc> ChulAm All Shah'si rmziwrf, p V%\ Among lum-Naqshkirdl 

Indian sulis uWii'rf can .itsT be n Imrt (off suli practice* and mx'mdUt can be a 
Tern (ot piety* fuTTmlbe Mn'mUt Am has Ihe meaning ol ri eMlbfilM customary 
practice/' expliinlng such Etlle> a* Ma'mHiilN Umr. which haw pwtis formulae 
And suppurations lobe used dally Wkiafemi booksellers specializing in religious 
books, when asked for books an uji fmAlfl!. will moM likely associate this genre 
with practical demttmal prayers, e.g,, At-ffisn A}-h&$fn or Pati'il ol-lhxynlt. 
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1195/1781), NaTmullah Bahra’ichl (d. 1218/1803-4), the book 
was given a seal of approval by one of Mlrza Mazhar's senior 
disciples, QadI Thana’ullah Panlpatl (d. 1225/1810). 9 Although 
similar in content to its predecessors written by Shah WalTullah, 
Ma'mulat-i mazhariyya is much more a consciously Naqshbandl 
treatise, emphasizing a sober shari'a-minded sufism. It is unique 
in its extensive hagiographic treatment of Mlrza Mazhar and the 
inclusion of several of his letters to prominent disciples. 10 

The next manual discussing MujaddidI practice is Abu SaTd 
Dihlawl's (d. 1250/1835) concise Hidayat al-talibtn, which is said 
to be used today at Khundian Sharif. 11 Ahmad SaTd's (d. 1277/ 
1860) Arba l anhHr followed. It briefly discusses MujaddidI, Qadirl, 
ChishtI, and Naqshbandl sufi practices; the latter three he in¬ 
cludes in his MujaddidI spiritual heritage. 12 

A popular successor to Ma'muldt-i mazharT appeared in 1911. 
Muhammad TnSyatullah named his book Maqdmfit-i irshfidiyya 
after his shaykh, Muhammad Irshad Husayn. 13 Unlike either of 
its predecessors, it begins by emphasizing the superiority of the 
Naqshbandiyya and the necessity of a shaykh. The first half is 
devoted to a description of the Naqshbandl ontology and stages 
along the Naqshbandl path; the second explains many sufi tech- 


v It was written in 1205/1790-91 and first lithographed seventy years later. See 
Ma'muldt-i mazhariyya. The second edition was printed in Lahore by Matba‘-i Mu- 
hammadl in 1284/1867-68; the first edition is a better copy. 

l0 Na‘Imullah was the first to write about Mlrza Mazhar Jan-i janan and the first 
to publish his letters. For a survey of both Na‘lmullah's publications and Mlrza 
Mazhar's letters, see the detailed introduction to the Urdu translation of Ghulam 
‘All Shah's Maqdmdt-i mazhart by Iqbal MujaddidI, pp. 1-223. 

n It is strictly a manual giving background information for Naqshbandl disci¬ 
ples, although the oral tradition of the intentions (see appendix 3) is not included. 
The mashdrib-i khamsa, the contemplations putting each latrfa to its origin, are also 
not mentioned, even though his fhaykh, Ghulam ‘All Shah, mentions it in Ma- 
kdtlb-i sliarlfa, pp. 104-05. The best edition of Hiddyat al-tdlibtn is edited by NGr 
Ahmad (the editor of Sirhindl's Maktabdt) with his accompanying Urdu transla¬ 
tion. 

,2 Ahmad Sa‘ld had intended to discuss Suhrawardl sufi exercises in this book 
but, informed that Baha’uddln was displeased with him, named the fourth river 
"Naqshbandl" instead (the book title Arba ‘ atihdr means four rivers). For the last 
section he lists the eleven principles of the Naqshbandiyya. See Muhammad 
Mazhar MujaddidI, Mandqib-i ahmadiyya zoa-maqdmdt-i sa'fdiyya, p. 168, cited in 
Fusfeld, "The Shaping of Sufi Leadership," pp. 205-06. 

,3 First published in 1329/1911 in Persian, it was reprinted in 1342-43/1923 and 
went out of print six years later. In 1360/1941 Muhammad Allah Khan's Urdu 
translation was published and has been reprinted at least twice since: Muham¬ 
mad ‘Inayatullah Khan, Maqdmdt-i irshddiyya, Urdu trans. Muhammad Allah 
Khan, Ma'drif-i Undyatiyya. 
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nical terms used by Naqshbandl-MujaddidI pirs. 14 A short hagi¬ 
ography of Irshad Husayn completes the 81-page Persian treatise. 

In 1927 another book, Mi'yar al-suluk, more along the lines of 
Ma c mulat-i mazhart, was written by Hidayat c AlT Jaipurl, a disciple 
of ‘All Sher Shan. He defends and bolsters the institution of reviv¬ 
alist Naqshbandl sufism by establishing correct credal dogma 
and emphasizing the obligatory nature (fard) of acquiring inner 
knowledge (batinT l ilm) with a shaykh's guidance. After discuss¬ 
ing the NaqshbandT path, such diverse material as supereroga¬ 
tory prayers, supplications, hagiographical presentations of the 
Prophet, and selected Indian Naqshbandl shaykhs are covered. 
The last few pages are devoted to "necessary amulets" and in¬ 
clude numerical charts (nuqilsh) to protect against such ailments 
as black magic, fever, and weak eyesight. 

ZawwSr Husayn developed the genre to its fullest in his * Umdat 
al-suluk. Written for a general audience, the first part explains 
each aspect of Naqshbandl sufism which, in reformist terms, is 
copiously supported by appropriate Qur’anic and hadith refer¬ 
ences. 15 Sections outline conditions for disciples and the responsi¬ 
bilities of a shaykh, followed by prescriptions to cure various 
illnesses and pious supplications. The second part is for a more 
specialized audience, sufis on the path. Discussing the Naqsh¬ 
bandT path and technical terminology, it also includes a section 
on supererogatory prayers and ends in an extensive hagiographi¬ 
cal section with thirty-six half-page hagiographies of each sufi 
master in the author's spiritual lineage from Muhammad to his 
shaykh, Muhammad SaTd Qurayshi (d. 1363/1944). Typical of the 
genre, the book ends with 119 different formulae (ta'wTdhfit zva- 
i'maliyat) to solve various problems. 

The most modern production of the ma'mulat genre, Manahij 
al-sayr by Abu’l-Hasan Faruql DihlawT, is a synthesis of the pre¬ 
ceding, mostly out-of print works. Discussing sufi terminology 
and the specifics of the Naqshbandl path in an academic fashion, 
it does not overtly encourage the reader to find a sufi master. 
Only at the end of the work is initiation mentioned, and almost 
all the dozen pious formulae are directly related to sufi needs, 
e.g., how to be aware of one's latTfas or how to benefit from a sufi 
grave. 

Until Shah Wallullah's time separate treatises explaining spiri- 


14 An educated Muslim reading this book would be able to make the transition 
to Sirhindf s Maktilbfit with relative ease. 

,€i For example, there are 52 Quranic proofs and 41 hadith citations to support 
the practice of dliikr. 
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tual practices defined Mujaddidl identity much in die same wav 
as the eleven principles established by Baha'uddln still define the 
Naqshbandi path. These short works discussing the Mujaddidi 
path, however, were the exception. What transpired between the 
Naqshbandi shaykh and disciple, outside of written letters, was 
part of an oral initiatory tradition. Shah WaliullAh's writing about 
various practices of the major Indian sufi lineages was an attempt 
to harmonize these different lineages while buttressing the au¬ 
thority of the sufi shaykh. This is not typical of the Naqsh- 
bandivya, who have perceived their practices as superior to other 
sufi lineages and their path as "closer" to God than others. Subse¬ 
quent writing of nuj'miUflt works by GhuUlm *Ali Sh*1h*s disciples 
included certain elements of 5h3h Wallullab's work, c.g„ practical 
formulae and the necessity of a shaykh, but emphasized sharia- 
minded aspects of the Naqshbandiyya instead of an inclusive 
pan-Indian sufism . tb 

By the twentieth century, the nm^nQlSt genre reflected the con¬ 
cerns of revivalist sufism, defining a normative Islam with sufism 
at center stage and the shaykh as the primary religious authority, 
if the distribution of sufi books at that time followed the con tem¬ 
pera ry pattern, they ivere read inside the Naqshbandi commu¬ 
nity and passed around to those interested in sufism. 17 In 
addition to providing valuable background information to disci¬ 
ples ivho could no longer spend twenty to thirty years at the foot 
of their master, rm/mflfef works furnished supporting arguments 
for beliefs likely to be attacked by scripturalist-minded "Wah¬ 
habi" groups. 

The only two Naqshbandi-MujaddidT ma'mulilt books in print 
today are the Urdu translation of Mtmflhij rif-snyr by Abul-Hasan 
Faruql DihlawT and 'Lhrirfjrt Mmitihij al-zayr presumably 

is of more academic interest than practical use since there has 
been little if any recent interest in pursuing the MujaddidJ path 
at Chatli Qabr. , - ,) In retrospect the Naqshbandi ma'muiat genre has 


' Fusrfeld suggests a divergence of thought k ind emphasis between the school of 
ShAh toWfullUfs son, Sttfh 'AbdiiTazlZ, and GhuHrn 'All 5h£K cibng a descrip- 
Mnn RiVKTS in Christian W 1M V S Sttifyid Afftnsd Kim: A RmttrprrtMtvn of Muslim 
Thqxb^y, pp. 3ft-3b_ There might haie beer signukant differences between these 
two schools, but no conclusions ear be nude on the basis of Troll s very vague 
illusions: see Firsfekt "The Shaping of Sufi Leadership^ p, 240. 

r Another impetus for Mujjddidl publications, including the gjL-nn.’ of md FTiillJf, 
was the ownership of lithograph presses by Naqshbandls. One example is the 
Mafba'4 SuddlvjT fat Biirvilly acquired In 1862 by s Mupddidl H Muhammad Rtsfln. 
His stepson, 1 AbduLahad, acquired the prestigious MatfuM Muftibal in 188*. See 
Hdrharj Metcalf, hfifaurn forma/ m British tivtia: I.Vi^fa mf. f 860-I9QQ a pp. 2-13-44. 
“Persona] communication from the late Abu'I-Hasan FarHqF l.inuary. 1991 The 
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been a relatively short-term phenomenon in the Pan jab. Its use in 
Mujaddidl circles diminished rapidly after Partition in 1947, 
is'hen the suti revival movement lost its momentum and fewer 
aspirants traveled along the MujaddidT path.'" 


same situation apparently exists ai itlk’r N-i^hKitiJ] ftAfnafdh-. in ihe E'anjab E 
was un.ible lu nn«J out tu whit cuti'ni ‘Umiiai was Used ui Contem¬ 

porary 5tmd. 

"One cannot surmise fium textual infunnniioii that a Ndtjyhharvil shaykh 
is a dire^ng-shaykh, that U. training disdplrt to proceed along the Mujaddidl 
pith iKctKtJirji; tu iKe principle* outlined in chapter 5. One example ts a hagin- 
graphka] work on the S'jq^hbiindl Lineage of Muhammad ‘ Abdullah jjn. a cun- 
temporary Vu^Mxmdl pir. It includes an entire chapter on Ihe MujaddidT path 
and nwthids although these do not reflect the contemporary practices ui this pir. 
Instead the inclusion uf such Lniorm.Uion demonstrates the use of spiritual meth¬ 
ods and ideas to affirm Mujaddidt identity. See KhAhd Amin Makhfl aJ-Khayn. 
Sifcita-yi kkjyrtyw mtf‘ tndhkirib]fi tNtqihbnidhfj^., pp ffi-111 I that (he* in¬ 

creasing number of published nuinujiLi detailing MupddidT pr actices relates Iii 
iho decreasing number of MiLjaddicIl dinttinii^M khs. 
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Mujaddidi Contemplations 


The performance of contemplation (muraqaba), according to 
Shah Walluliah, is the "particular excellence of the Naqsh- 
bandiyya." 1 As the disciple progresses through the contempla¬ 
tions (murdqabat) he or she is able to travel in the Essence (dhiit). 2 
Naqshbandl define muraqaba as "waiting for the latTfas to attract 
divine energy." In the words of Baqlbillah's son, Khwaja Khurd, 
"Muraqaba is leaving behind one's power and strength; it is turn¬ 
ing from all states and attributes waiting in expectation of the 
encounter [while] longing for its beauty and being immersed in 
its desire and love." 3 

The Naqshbandl cosmology represented by intersecting circles 
is a "geographical" map of the worlds between the Essence and 
the physical world; the Naqshbandl path to God described by the 
series of intentions in the various contemplations is a more de¬ 
tailed road map of the same spiritual continuum. 4 The spiritual 


'Here he means the Naqshbandiyya-Mujaddidiyya; see j. M. S. Baljon, Religion 
and Thought of Shah Walt Allah DihlawT, 1703-1762, p. 85. 

^Contemplation is being used here in a technical sense. Mystical practice often 
involves three processes: concentration, meditation, and contemplation. The first 
stage, concentrating the mind, is the act of sharpening a pencil; the second, medi¬ 
tation, is like learning to form letters; and the third, contemplation, is writing 
words and sentences. For the Naqshbandls these stages correspond to dhikr-i qalbf. 
nafy xva-ithbdt, and muraqaba. The principal difference between meditation and 
contemplation is the clear sense of dynamic motion in the latter. There are twenty- 
six different contemplations in the Naqshbandl system; collectively they will be 
referred to as the murdqabat. For a philosophical analysis of meditation and con¬ 
templation, see Peter Moore, "Mystical Experience, Mystical Doctrine, Mystical 
Technique." 

’FarQql, Mandhij al-sayr, p. 81. FarOql relates an apocryphal story transmitted 
from Sa'duddln KashgharT (d. 860/1455-56) describing how Junayd was taught 
how to perform murdqabat by a cat: one should wait with completely undivided 
attention like a cat ready to pounce on a mouse. 

*See figures 5 and 7. 
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terrain, the series of manifestations between the Essence and the 
corporeal world including the path to negotiate this terrain, all of 
it "uphill," 5 is described in detail throughout the twenty-six 
stages of the muraqabdt. A comparison of figures 5 and 7 shows 
the difference in scale between the four emanations from the es¬ 
sence and the twenty-one circles representing twenty-six individ¬ 
ual meditations in the murdqabdt, the third stage for travelers on 
the Naqshbandl-Mujaddidi path. Before embarking on this jour¬ 
ney through the muraqabdt, the recollection of the heart which 
"created a vehicle" and the nafy wa-ithbdt of "warming up the 
engine" have already been performed under the close supervi¬ 
sion of the shaykh. 

When the disciple is ready to begin, the first contemplation 
focuses on exclusive unity (ahadiyat) before proceeding to the five 
contemplations of the prophetic wellsprings (murdqabdt-i mash- 
drib). 6 This is the last "tour" through the attributes of God before 
proceeding to the Essence. 7 These five Prophetic contemplations 
emulate the model of the Prophet-Companion spiritual compan¬ 
ionship (suhbat) as the disciple visualizes him- or herself in front 
of the Prophet, receiving divine energy via the "connecting 
chain" of NaqshbandT shaykhs. 8 As each of the five subtle centers 
receives divine grace from its origin (asl) above the Throne, 9 the 
goal is for each latifa to go to its origin to realize its annihilation 


'Moving from the physical world towards the Essence is described as an ascent 
Curiij), a word having the same root as the Prophet's midnight journey into the 
heavens (al-mi'rtij). 

*This is also called the contemplation of the five subtle centers (muraqabdt -/ 
latd'if-i khamsa). See FarQql, Maddrij al-khayr, pp. 88-89. Each meditation attempts 
to guide fayd from the Essence to a specific latifa by means of the Prophet via the 
great Naqshbandl shaykhs (plrdn-i kibdr). For the differences coined by Sadruddln 
QGnawI (d. 673/1274), Ibn al-‘ArabI's chief disciple, between "exclusive unity" 
(ahadiyyat) in the sense of the complete negation of corporeal manifestation and 
"inclusive unity" (ivdhidiyyat) in the sense of negation from outward existence but 
not from knowledge, see William Chittick, "The Five Divine Presences: From al- 
QQnawl to al-Qaysarl." 

7 NaqshbandIs emphasize that their goal is to travel in the essence (dhdt) not the 
attributes (sifdt). This means they are traveling in the first manifestation of cre¬ 
ation instead of lower manifestations, not the undifferentiated Essence (la 
ta'ayyun). 

"Evidently some Naqshbandls concentrated on the individual prophets in these 
contemplations, since Ghulam ‘All Shah said that it was unacceptable for anyone 
to concentrate on other prophets "although faith and certainty can be obtained 
from them." He recommends focusing on Muhammad and God using the Naqsh¬ 
bandl shaykhs as mirrors. See Ghulam ‘AlT Shah, Makatlb-i sharlfa, letter 81, p. 105. 

‘See figure 6 for correspondences between the latifas and the location of their 
origins. 
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Extremely few travelers can annihilate these five Inlf^as in 
rapid succession, most associating themselves with a certain laiifa 
(also described; as being under the foot of a certain prophet) until 
that is annihilated and then progressing on to efface the next 
foijfa. The minimum requirement for progress on the path is to 
return the heart Intifn to its origin. Then the disciple can move out 
of the circle of contingent existence (dsi'ira-yi tmkSti) and proceed 
to the next realm of names and attributes, 

Adam governs the first contemplation of the five prophetic 
ways; the active attributes (siftU-i fi'iiyytf) are most concentrated in 
him J since he knew the names of every thing in creation. Naqsh- 
bandis describe spiritual travelers who are at the "station of the 
heart" in the presence of dhikr while observing Cod's creation to 
be "under the foot" of Adam. 11 ' In contrast, the "station of the 
spirit” involves looking at Cod and negating God's creation by 
returning the rtlh to its origin in the eight immutable divine attri¬ 
butes. This is the second prophetic contemplation associated writh 
Abraham and Noah who manifest the special rank of having de¬ 
nied corporeal realities, e,g., fire did not harm Abraham, and the 
Rood did not drown Noah, Travel in the mystery (sin) begins 
after the spirit latffa as the sin's origin in the divine qualities 
fshu’aif-i dltiiiiyya) begin at the end of the eight immutable divine 
attributes.* ’ This is the domain of Moses who was the first to 
speak to God (hence he is often called kalimullah). 

The next subtle center’s origin is located in the attributes of 
negation (sifdt-i salbiyya or siftit-t tanzfitiyifa), the origin of the arca¬ 
num iatifa, which are like a "mirror image" of the previous divine 
qualities. Jesus, associated with the arcanum Intifa* established the 
meaning of negation f mfy) by utterly transcending the law's asso¬ 
ciated with the circle of contingent existence, e g., being bom 
without a father, reviving the dead, and transcending death- The 
last of the prophetic contemplations includes all the divine quali¬ 
ties in its origin just as Muhammad, the prophet associated with 
the super-arcanum latlfa, is the source of the prophethood and 
the divine intimacy (wilaya) of the other prophets. 

As Jesus established negation through his being, Muhammad 
established the principle of affirmation (ilhbaii through his 
prophethood. The quality of comprehensive synthesis (shtFn-i 


‘ 'Zswwar Kiiavft, ‘t/zstfiif at-wlfik, pp. ZdS-lW; 

’’From the n( miUtt dl-ii'ujGil, Llv, tltt formulation. of !bn il-’Aribfs 

schwl. tiirre jw four divine qualities; iJflhi UtfirK knowledgr fi lnt> r 
iWrunjjif >. .inJ t'vi i ci'iirtrii). Sol - L?tuwc|l, i5frr-i dilbar&n, p 344 Natpihbandls 
do ttul restrict the ?hu 'll ft to these four qualities. 
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jamF) is the transition between the Essence and the divine quali¬ 
ties, associated with the Muhammadan reality and the source of 
divinely emanating grace for all the rest of creation. Muhammad 
is the greater bridge (barzakh al-kubra) to God. NaqshbandTs there¬ 
fore believe no spiritual path can arrive at God unless it includes 
the Muhammadan reality and is blessed with divine grace from 
the quality of comprehensive synthesis. When the disciple has 
annihilated at least the heart latlfa he or she has exited the reflec¬ 
tions (zilal) and can proceed in the contemplations to the lesser 
intimacy with God (wilayat-i sughrd). 

Baha’uddln's elaboration of the NaqshbandT path went as far 
as the contemplation of "being together with God" (ma'iyyat ). 12 
By this point the traveler is out of the boundaries of the circle of 
contingent existence (dd'ira-yi imkan) and is now "traveling to 
God" (sayr ila'llah). Although most other sufi shaykhs give disci¬ 
ples permission to teach at this point, Mujaddidis do not neces¬ 
sarily let their students teach at this level if they are still subject 
to uncontrollable jadhba or fits of ecstasy. 

From here the traveler enters the stage of greater intimacy with 
God (wilayat-i kubra). The adept travels in the nafs during this 
stage of spiritual development since it is only this subtle center 
that spans the spiritual heights and the world of creation. 13 This 
is the realm of the intimacy of prophets (wilayat-i atibiya') who 
return from spiritual heights to convey their message to human¬ 
ity. It is also the station (maqdm) of "the expanded breast" (sharh-i 
sadr), u pointing to the perfection of the akhfa subtle center which 
expands to fill the entire chest, forming a single unit of light 
(hay'at-i wahdCtnl, literally, the unitary form). 15 


,2 Zaww3r Husayn, 1 Umdat al-suluk, pp. 289-90. It is uncertain whether the pre¬ 
ceding prophetic contemplations, at least in the form used by the Mujaddidiyya, 
were a part of Baha’uddln Naqshband's spiritual practices. Naqshbandis have 
informed me that the eighteen further stages of spiritual journeying elaborated 
by Sirhindl (from the contemplation of aqrabiyat to the contemplation of la ta'ay- 
yun) used to be reached by Uwaysl instruction before Sirhindfs elaboration of 
them. It was only after Sirhindl that these additional stages could be reached by 
exercises taught by a living shaykh. For a history of ?na c iyyat and its meaning for 
ROml's father Baha-i Walad, see Fritz Meier, Bahd-i W Mad: Grundziige seines Lebetts 
und seiner Mystik, pp. 160-89. 

,3 Note the emphasis on th e fayd going to the nafs in these next five contempla¬ 
tions. Beyond that point the hay'at-i wahdtinT is formed as the subtle "vehicle" to 
go to the highest realms. 

,4 Mentioned in the Qur’an (6:125, 20:25, 39:22, 94:1). 

,s Muhammad ‘Inayatullah, Maqatndt-i irsh&diyya, pp. 251-52, and Zawwar Hu- 
sayn, c Umdat al-suluk, pp. 291-92. I have not found any Naqshbandis mentioning 
this light in the chest in connection with the cleansing of the Prophet's heart by 
angels. 
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At the stage of greater intimacy the ten latifas, including the 
subdued, tranquil ego (al-nafs al-mutma'inna), have become puri¬ 
fied in the station of contentment (ridfi).' 6 The larger circle of 
"greater intimacy" is represented by three smaller circles and a 
bow. Cosmologically, nearness (aqrabiyat), the first of the smaller 
circles, is a transition (barzakh) including the names and attributes 
in its lower half and the divine qualities (shu'Qn-i dhatiyya) in its 
upper half, while the two higher circles of love (mahabba) corre¬ 
spond with the attributes of negation (sifdt-i salbiyya) and the 
quality of comprehensive synthesis (sha'n-i jitmV), respectively. 17 
The bow (qaws) is associated with the highest of God's qualities, 
knowledge (sha’n-i ( ilm). The distinction of the "greater intimacy" 
is its cycling and unifying the higher and lower. The last contem¬ 
plation of the Outward (ism-i zilhir) involves a return ( nuziil , liter¬ 
ally, descent) to those things of the created world which had been 
negated and now can be affirmed to be included when traveling 
towards God. It is only from this greater intimacy that, in imita¬ 
tion of the prophets and Companions, one can return to the cre¬ 
ated world from the lofty heights of spiritual travel. 

The Mujaddidls specify one more degree of closeness to God, 
the "highest intimacy" (wildyat-i c ulyd), that of the highest angels 
(al-mald 1 al-a'ld), involving the three elements of water, air, and 
fire. Upward/inward from the contemplation of the Inward (ism-i 
batin) all traveling is in dhat, i.e., the first manifestation of the 
Essence. 18 Above this are the three circles of perfections (kamalat), 
a domain to which angels cannot go because perfection is a func¬ 
tion of integrating the highest, the most subtle body of light, with 
the lowest, the coarsest body of earth. This human potential to 
manifest the highest and the lowest aspects of creation makes 
humans superior to angels; it is for this reason that God ordered 
the angels to prostrate themselves in front of Adam (Q. 2:34). Be¬ 
ginning with the second contemplation of perfections, the perfec¬ 
tions of Messengership (kamaldt-i risdlat), the consolidation of 
latifas (hay'at-i wahdani) has become perfected as a vehicle. 19 It is 
this contemplation that is associated with the station of "the dis- 


'"FarQql, Madflrij al-khayr, p. 72. 

,7 Zaww3r Husayn, ‘Umdat al-sulQk, pp. 290-92. 

'"Muhammad Tnayatullah, MuqflmiU-i irshadiyya, pp. 252-53. Indian AbQ Sa‘Id 
(d. 1250/1835) received permission to teach at this stage in his contemplation 
exercises. See AbQ Sa'ld, Hidfiyat al-tdlibln, p. 76. 

,V A11 messengers of God ( rusul, sing. rnsQl) are prophets (anbiyiV) but only rela¬ 
tively few prophets qualify as messengers of God. The distinction is that the mes¬ 
sengers of God bring scriptures to humankind such as the Torah, Psalms, Bible, 
and Qur’an. 
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tance of two bow lengths" (qaba qawsayn), alluding to Muham¬ 
mad's exalted station (Q. SS^). 20 

By the time of GhulSm ‘All Shah (d. 1240/1824), discrepancies 
occur in the MujaddidI path. According to nineteenth- and twen¬ 
tieth-century manuals of Naqshbandls spiritual practice, the sufi, 
after traversing the contemplations of the perfections, should pro¬ 
ceed to the divine realities (haqa’iq-i ilfihiyya) before embarking on 
the path of prophetic realities (haqa’iq-i nabaioiyya). 21 This was not 
always the case. Ahmad Sirhindl had originally declared the real¬ 
ity of the Qur’an (haqfqat-i qufan) and the reality of the Ka'ba 
(haqtqat-i ka'ba-yi rabbdm) to be above the reality of Muhammad 
(haqiqat-i Muhammad!) 22 This caused a fury of opposition, particu¬ 
larly among certain sufis and ulama of the Hijaz who objected to 
the Ka'ba having a more exalted spiritual "rank" than the 
Prophet. 23 Sirhindl argued in response that the reality of the 
Prophet is superior to any other creature. The real Ka'ba is wor¬ 
thy of prostration since it is not created and is covered with the 
veil of nonexistence. It is this Ka'ba in the essence of God that 
Sirhindl was referring to as the reality of the Ka'ba, not the ap¬ 
pearance of the Ka'ba (surat-i ka'ba), which is only a stone. 24 

The earliest sources detailing the MujaddidI spiritual path fol¬ 
low Sirhindf s hierarchy, placing divine realities closer to God 
than prophetic realities. 25 By the latter part of the nineteenth cen- 


20 Ibid., p. 88. The association of the Prophet's night journey through the heavens 
and the qdba qawsayn occurs as early as Anas b. Malik (d. ca. 92/710). See Louis 
Massignon, La Passion de Husayn Ibn Mansilr Hallilj, 4 volumes, 3:312, n. 3 (trans. 
3:295, n. 114). There are very few references even alluding to progress on the 
NaqshbandT path and Muhammad's heavenly journey in NaqshbandT literature— 
perhaps this is a conscious attempt to indicate the exalted nature of Muhammad's 
experience which no other prophet had. 

-'There is a shortcut bypassing these two sets of realities, the path of qayyiims, 
which is reserved for very special travelers. 

“Ahmad Sirhindl, Mabda' wa-ma'dd, p. 78. 

;r The principal contenders in this controversy were Adam BanQrt, one of Sir- 
hindrs major successors, and Ahmad Qushshashl (d. 1071/1600). ‘Abdullah 
Khwlshagl Qusori has documented the correspondence in his Ma'drij al-wildyat, 
pp. 606-46. The background of this controversy is fully discussed by Iqbal 
MujaddidI in Altivdl wa-dthdr-i *Abdullah Khwlshagl Qusttrt, pp. 150-53. 

24 Ahmad Sirhindl, Maktilbdt-i imdtn-i rabbdnl, 3 volumes, vol. 3, letter 124, p. 147, 
and Muhammad ‘Inayatullah, Maqdmdt-i irshtldiyya, pp. 261-63. 

-''The earliest source on the MujaddidI path other than Sirhindl's Makttibdt is by 
Mir Nu'man, one of Sirhindl's successors. See his Risdla-yi sulQk, pp. 14-23. The 
contemplations of the perfections of prophetic realities precede the higher divine 
realities. Writing almost a century later, ‘Abdulahad Wahdat Sirhindl (d. 1126/ 
1715), in his Sabll al-rashdd, acknoweldges the divine realities to be closer to God 
than the prophetic realities. 
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tuiy, the consensus of the NaqshbandT community had placed 
the prophetic realities closer to God than the divine realities. The 
rationale for this development may have been to neutralize un¬ 
necessary discord with the larger Muslim community whose 
emotional attachment to Muhammad was greater than any un¬ 
derstanding of philosophical fine points. Like many believers, 
they could not imagine any entity closer to God than Muham¬ 
mad, This would be a logical move in the interest of shari'a-mind- 
edness and affirmation of the Sunni creed especially (in 
retrospect) when viewed against the vehement NaqshbandT op¬ 
position to the Ahmad is. In the popular imagination at least, the 
Naqshbandis would have had difficulty being leaders of revival¬ 
ist sui'Lsm in British India if they needed continually to defend 
the ontological superiority of the Ka'ba over Muhammad, There 
were more important issues at stake. In any case, few reached 
these heights of spiritual traveling and those who did were wise 
enough not lo stir up unnecessary controversy over the mystical 
experience of an elite. 

Cihutam All Shfih of Delhi was the first to redefine Sirhindf s 
spiritual pathHe asserted that "together the reality of Muham¬ 
mad (haqfqat-i Mufammadl) <ind the reality of Ahmad ifmqltiat-i 
Afpnadf) are the closest [realities] to the Essence (hudratddMt ),, ,. 
According to Hadrat Mu [ad did (r) the first manifestation (from 
the Essence! is love and [contained in] the center of that manifes¬ 
tation of love is the reality of Ahmad, an aspect of being a beloved 
of God (mahbubiifat), [which I is the spiritual (rilitf) manifestation 
of that Presence (Si [Muhammad 1 and [in an outer circle from the 
Ahmadl reality’ isl the reality of Muhammad Ibeingl mixed with 
beloved ness < mnhbiibiyat) and being a Lover (muhibbiwii) w'hich is 
the physical manifestation of that Presence (S) I Muhammad ].'" 7 


■^His LDnlLmpurjnes QjJ] Than.Vutl.lh P.lnlpiitl Id. 1225/IBID) ami Ss'lm- 
ullah Elihri'ii hi td. 121S/ 1SM3) bulk avoided the issue by ni)t discussing the BiJjrJ- 
ijdhJJ' beyond the vorUempiiitiuns of perfKiions. Sw Pinlptl, Irshdd jl-tJiitin 
p. 67, arid WlmulUh RjhnVichl, Ma'miJfiW-f m^ftartityo. p. 73. By the early parr 
of the twentieth century ippm'ntiy uther Indian Mujaddidl Lineages, also rede¬ 
fined the VlujaddiJl path in the same fashion as GhulAm 'All- See fstpiin, MEjydr 
uMiiJfil. pp 153-61. 

-'GhulAm All, Mafcflfh-i j&arffu. p. 14H. Sjrhhidl developed an original interpre- 
ill ihi 1 Pniphri Mukitinud, postu Ealing two individuations the bodily- 
human. representing Muhammad as a messenger, and the spmtiul-dftgvlk, n,*- 
fleeting Muhammad as a putplwt Acceding to Sithindfs inspiration, the former 
became transformed into the la (ter over a period of one thousand years after the 
Prophet's death. .As a result the Muslim ulama were warded the name rank as 
the prophets of Israel and the renewer tmufiiciJidt was supposed to fulfill the com¬ 
parable task oi a steadfast prophet: see Yohanan Fried maim. SlMyU Altwif S ir- 
hutdl: An Outline of Hts Thought amt ir Study of Mis tirngc in ifcf EytS pf fteterfty. 
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Among sufis this type of reinterpretation is seen as a mystical 
ijtihad, legitimate independent judgment based on spiritual expe¬ 
rience. 28 All the manuals explaining the spiritual methods of the 
MujaddidTs written in nineteenth- and twentieth-century India 
follow this new pattern. It is part of a larger pattern that exalted 
the status of Muhammad and resulted in an increased status of 
the sufi shaykh. Although there appear to be few sources of the 
period documenting the controversies, they apparently involved 
opposition to Ahmad Sirhindl. 29 To avoid unnecessary contro¬ 
versy and act in accordance with the community, a consensus of 
MujaddidI shaykhs recognized the superiority of Muhammad 
over other realities, both prophetic and divine. 


pp. 15-17. The relationship between Sirhindl's prophetology and his elaboration 
of the spiritual path has yet to be investigated. 

2K Ghulam ‘All (d. 1240/1824) explains in one letter that the contemplations of 
divine realities are higher than the contemplations of prophetic realities in 
agreement with Sirhindl. See Ghulam ‘All, Makdtlb-i shartfa, p. 176. In another 
letter he reverses the two sets of contemplations according to subsequent usage 
among MujaddidTs. See ibid., pp. 207-08. This situation illustrates one difficulty 
using sufi letters as sources, since each recipient of each letter had a different level 
of understanding and the shaykh addresses each person accordingly. Even if 
every letter were addressed to the same person, letters written over a period of 
time reflect the disciple's development and the shaykh's changing understanding 
of reality. 

"Ibid., letters 1,6, 67, 86, 88, 96. 
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The Intentions Guiding the Disciple 
through the MujaddidI 
Contemplations 


One aspect of MujaddidI practice that remained in oral tradi¬ 
tion until quite recently was the series of mentally spoken inten¬ 
tions while traveling through the contemplations. To what extent 
the first six of these intentions changed after the advent of the 
expanded MujaddidI system is not indicated in any of the 
sources. We only know that living shaykhs using Baha’uddin's 
methods trained disciples to go as far as the ma'iyyat contempla¬ 
tion. In Pakistan the usual time to perform these exercises is after 
the afternoon Casr) prayer when the shaykh and his disciples 
gather in a circle silently to perform the MujaddidI contempla¬ 
tions. Individual performance of the contemplations is recom¬ 
mended before or right after the morning prayer. From the Indian 
MujaddidI ma'millfit works the original intentions in Persian with 
occasional Qur’anic verses are only found in 'Umdat al-suluk, 
which I have supplemented by a more complete set of intentions 
from McCmulat-i say ft. x 


The Intentions 

1. The Intention of the Contemplation of Exclusive Unity (ahadiyyat) 
Divine grace comes from the eternal Essence that comprehen- 


’This latter work is a MujaddidI manual with an added set of intentions (wuqiif-i 
murilqabat), formulated by an Afghan MujaddidI, Shah RasOl at-Talqanl (d.1382/ 
1962-3), which precede the ones given in 'Unidat al-sulak. See AbQ’l-Asfar ’All 
Muhammad al-Balkhl, Ma'millat-i sayff, pp. 22-31. The intentions in ’Umdat al- 
sulak are found on pp. 285-301. 
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sively encompasses the Idivinel attributes and [divine] perfec¬ 
tions, is free from all imperfections and defects, and is 
incomparable [to anything created). [This divine grace comes] to 
my heart latlfa by means of the great [Naqshbandl] pirs (r) (pTriln-i 
kibar). 

2. The Intention of the Contemplation of the Origin of the Heart 

O God, my heart faces the Prophet's (S) heart. The divine energy 
emanating from the active attributes which you have sent from 
the Prophet's (S) heart to Adam's (R) heart, convey it also to my 
heart by means of the great [Naqshbandl] pirs (r). 

3. The Intention of the Contemplation of the Origin of the Spirit (rQh) 

O God, my spirit faces the Prophet's (S) spirit. The divine energy 
emanating from the eight immutable divine attributes which you 
have sent from the Prophet's (S) spirit to the spirits of Abraham 
and Noah, convey it also to my heart by means of the great 
[Naqshbandl] pirs (r). 

4. The Intention of the Contemplation of the Origin of the Mystery 

O God, my mystery faces the Prophet's (S) mystery. The divine 
energy emanating from the divine qualities which you have sent 
from the Prophet's (S) mystery to Moses's mystery, convey it also 
to my mystery by means of the great [Naqshbandl] pirs (r). 

5. The Intention of the Contemplation of the Origin of the Arcanum 

O God, my arcanum faces the Prophet's (S) arcanum. The divine 
energy emanating from the attributes of negation which you have 
sent from the Prophet's arcanum to Jesus's arcanum, convey it 
also to my arcanum by means of the great [Naqshbandl] pirs (r). 

6. The Intention of the Contemplation of the Origin of the Super- 
Arcanum 

O God, my super-arcanum faces the Prophet's (S) super-arcanum. 
The divine energy emanating from the quality of comprehensive 
synthesis which you have sent to the Prophet's (S) super-arcanum, 
convey it also to my super-arcanum by means of the great [Naqsh- 
bandl] pirs (r). 

7. The Intention of the Contemplation of Being Together With God 
(ma'iyyat) 

Divine energy comes from the eternal Essence that is with me and 
with all creation just as each atom of creation is with the Divine 
as understood in the blessed verse, “He is with you wherever you 
are" (Q. 57:4). [This divine energy comes] to my heart by means 
of the great [Naqshbandl] pirs (r). 2 

8. The Intention of the Contemplation of Close Proximity (aqrabiyyat) 

Divine energy comes from the eternal Essence which is the origin 
of the [divine] names and attributes and which is nearer to me 
than myself, even nearer to me than my jugular vein, an ineffable 


2 In Ma'miiliit-i sayfl this reads the five latlfas of the world of divine command. 
For a complete overview of the different opinions concerning which latlfa should 
be associated with this contemplation, see Mandhij al-sayr, pp. 89-95. 
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(bite krtyf* nearness as understood in the blessed ^rse, "We are 
nearer to him than his jugular vein" tQ. 50:1b), [This divine energy 
comes I to my soul ttafs latifa and the five lalljas of the world of 
divine command by means of the great JiVaqshbandl] pirs (r). 

9. The Intention of the First Contemplation of Low I'rHaffahhrf J 

Diune energy comes from the eternal Essence, which is the ori¬ 
gin's origin of the [divine] names and attributes, who lot vs me 
and I low Him as understood in the blessed wise, "He tows them 
and they love Him” (Q. 5.54), (This divine energy come*! to my 
soul to t Air by means of the great INaqshbandi] pirs (r), 

1C. The Intention of the Second Contemplation of Low (mahabbati 

Divine energy comes from the eternal Essence, which is the ori¬ 
gin's origin's origin of the |divine] names and attributes, who 
loves me and l low Him as understood in the blessed verse, "He 
lows them and they love Him" (Q. 5:54), I This divine energy 
comes] to my soul teufa by means of the great [NaqshbandTl pirs 
lr). 

11. The Intention of the Contemplation of the Arc's Circle 

Disine energy comes from the eternal Essence, which is the ori¬ 
gin's origin's origin's origin of the |divine] names and attributes 
and the Arc’s Circle, who lows me and 1 low Him as understood 
in the blessed verse, "He loves them and they love Him” (Q. 5c54). 
|This divine energy comes 1 to my soul tettfa by means of the great 
INaqshbanJr] pirs (r). 

12. The Intention of the Contemplation of the Outward fism-i zdhiri 

Divine energy comes from the eternal Essence who is called the 
outward name as understood in the blessed verse, "He is the first 
and the last and the outward and the inward and is the Knovver 
of all things (Q. 57:3). [This divine energy comes I to my soul latifa 
by means of the great INaqshbandfj pirs (r). 

13. The Intention of the Contemplation of the Inward fisn-i bSfin) 

Divine energy comes from the eternal Essence who is called the 
inward name, is the origin of "highest proximity" |sometimes 
called) the proximity of the highest angels (mate 1 ai-a'ls> as under¬ 
stood in the blessed verse, "Ho is Ihe first and the last and the 
outward and the inward and is the K newer of all things” (Q. 57:3), 
|This divine energy comes| to three of my elements, water, air, 
and fire by means of the great |N<iqshbandl| pirs (r). 

14 The Intention of the Contemplation of the Perfections of Prophet- 
hood 

Divine energy comes from the eternal Essence, which is the origin 
of the perfections of prophethood, to my element earth by means 
of the great [Naqshbandtl pirs (r), 

15. The I mention of the Contemplation of the Perfections of Messenger- 
ship 

Divine energy comes from the eternal Essence, which is the origin 
of the perfections of messengership, to my consolidated fatffcs 
fildy'irt-i uvhttenn by means of the great iNaqshbatfdl]: pirs If). 
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16. The Intention of the Contemplation of the Perfections of the Great 
Prophets (artbiyd’-i itlii al-'azmP 

Divine energy comes from the eternal Essence, which is the origin 
of the perfections of the great prophets to my consolidated latlfas 
by means of the great [Naqshbandll pirs (r). 

17. The Intention of the Contemplation of the Reality of the Divine Ka'ba 

Divine energy comes from the eternal Essence, to which all of 
creation prostrates and which is the origin of the reality of the 
divine Ka'ba. [This divine energy comes] to my consolidated latl¬ 
fas by means of the great [NaqshbandT] pirs (r). 

18. The Intention of the Contemplation of the Reality of the Glorious 
Qur'an 

Divine energy comes from the linfinite] vastness of the eternal 
Divine Presence, * 'hich is the origin of the reality of the glorious 
Qur'an, to my consolidated latlfas by means of the great [Naqsh- 
bandl] pirs (r). 

19. The Intention of the Contemplation of the Reality of Prayer (salflt) 

Divine energy comes from the perfect [infinite] vastness of the 
eternal Divine Presence, which is the origin of the reality of 
prayer, to my consolidated latlfas by means of the great [Naqsh¬ 
bandT] pirs (r). 

20. The Intention of the Contemplation of Pure Worshipped ness (ma'bild- 
iyyat-i sirfa) 

Divine energy comes from the eternal Divine Presence, which is 
the origin of pure worshippedness, to my consolidated latlfas by 
means of the great [Naqshbandll pirs (r). 

21. The Intention of the Contemplation of the Reality of Abraham (R) 

Divine energy comes from the eternal Divine Presence who is the 
lover of His own attributes and who is the origin of the reality of 
Abraham (R). [This divine energy comes] to my consolidated latl¬ 
fas by means of the great [NaqshbandT] pirs (r). 

22. The Intention of the Contemplation of the Reality of Moses (R) 

Divine energy comes from the eternal Divine Presence who is the 
lover of His own essence and who is the origin of the reality of 
Moses (R). [This divine energy comes] to my consolidated latlfas 
by means of the great [NaqshbandT] pirs (r). 

23. The Intention of the Contemplation of the Reality of Muhammad (S) 

Divine energy comes from the eternal Divine Presence who is the 
lover and beloved of His own essence and who is the origin of 
the reality of Muhammad (S). [This divine energy comes] to my 
consolidated latlfas by means of the great [NaqshbandT] pirs (r). 

24. The Intention of the Contemplation of the Reality of Ahmad (R) 

Divine energy comes from the eternal Divine Presence who is the 
beloved of His own essence and who is the origin of the reality of 


They are usually considered to be Adam, Abraham, Moses, Jesus, and 
Muhammad. 
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Ahmad (R). [This divine energy comes] to my consolidated latTfas 
by means of the great [Naqshbandl] pirs (r). 

25. The Intention of the Contemplation of Pure Love 

Divine energy comes from the eternal Divine Presence, who is the 
source of pure love, to my consolidated latTfas by means of the 
great [Naqshbandl] pirs (R). 

26. The Intention of the Contemplation of the Undifferentiated 

Divine energy comes from the absolute eternal Essence that is ex¬ 
istent [along] with created existence and is free from all [created] 
manifestations. [This divine energy comes] to my consolidated 
latTfas by means of the great [Naqshbandl] pirs (r). 


Elements sous droits d'auteur 



APPENDIX 4 


Examples of Teaching Certificates 


To give the reader an idea of the development of the certificate 
(ijilzatndma) entitling Indian MujaddidI shaykhs to teach, three 
samples from Ahmad SaTd's (d. 1277/1860) lineage and two 
from Imam ‘All Shah's (d. 1282/1865) lineage are reproduced 
below. The first two, translated from Persian and Arabic, illus¬ 
trate how Ahmad Shah gave his successor. Dost Muhammad, first 
conditional (muqayyad) and then unconditional (mutlaq) permis¬ 
sion to teach. 1 The lengthy third certificate, originally written in 
Arabic, is the one Dost Muhammad gave to his successor, Mu¬ 
hammad ‘Uthman (d. 1314/1896). 2 Following these is the certifi¬ 
cate Sadiq ‘All Shah (1317-8/1900) received from Imam ‘All Shah 
and the certificate Sadiq ‘All Shah gave to another pir's son, Farld- 
uddln, in 1865. 3 


The Certificate of Conditional Permission Given 
to Dost Muhammad 

In the name of God, the Compassionate and Merciful after praise 
[to the Prophet this] poor one, Ahmad SaTd MujaddidI, [who is a 
Mujaddidlj both by spiritual pedigree (nisbatan) and by spiritual 
method (tariqan). God has clearly desired that [the one possess¬ 
ing] integrity and perfection of rank. Pilgrim of the two sacred 
places [Mecca and Medina] Mulla Hajjl Hadrat Dost Muhammad 
(may God love and be satisfied with him) come to this nobody 


’Muhammad Ismael, Mawdhib rahmdniyya ft fdwd’id wa-fuyiiddt liadarat thalatha 
ddmaniyya: al-tajalliydt al-dOstiyya, pp. 35-40. 

^Muhammad Isma'll, Maivdhib rahmdniyya ft faivd'id iva-fuyiiddt hadardt thalatha 
damaniyya: kamalal-i'uthinaniyya, pp. 49-55. 

’Imam 'All Shah, MaktQbat-i Qutb-i Rabbdiif, pp. 107-13. 
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[Ahmad SaTd] for inner growth. For more than a year he has 
stayed near [this] poor one [Ahmad SaTd] and during this time 
has quickly activated his ten subtle entities (latlfas). May God be 
blessed that he has experienced the auspiciousness of the great 
pirs in each station, discovering the effects and lights found in 
each subtle entity and witnessing the signs of annihilation (fatUf) 
and remaining (baqa*) in himself. Therefore I gave permission to 
teach the way of the Naqshbandiyya-Mujaddidiyya, Qsdiriyya, 
Chishtiyya, and Suhrawardiyya. May God Almighty favor him 
for life. It is necessary for him to adhere to the honored Path. The 
conditions of this permission are: to be established in the shari'a, 
to follow the sunna, to avoid innovation, to continually recollect 
God, and to work with God Almighty (may He be praised) [to 
removel people's obstacles and despair. Hope is from God Al¬ 
mighty as are patience and trust in God, contentment, satisfac¬ 
tion, and peace. End. 


The Certificate of Unrestricted Permission Given 
to Ddst Muhammad 

In the name of God, Compassionate and Merciful, may the God 
of the two worlds be blessed. [May there be] blessings on the seal 
of the prophets and all his companions. The poor one, Ahmad 
SaTd al-Mujaddidl, may God forgive him for everything, asks that 
God (may He be blessed) safeguard [this] Pilgrim who is righ¬ 
teous, honest, [and] honored with sincere integrity of the two sa¬ 
cred places [Mecca and Medina] and who comprehends the two 
worlds. Make [this Pilgrim], Maulana Dost Muhammad, a be¬ 
loved soul, a leader and guide among his people. When he en¬ 
tered the Path and began practicing the recollections (adhkar) of 
God and the contemplations, I supervised him in all the stations 
of the [following] paths: Naqshbandl-MujaddidI, QadirT, ChishtI, 
SuhrawardT, Kubrawl, and others. The confluence of oceans be¬ 
came the source of lights. He has unconditional permission to 
guide students while being inspired in the presence of God and 
being present in the hearts of the Elect. [In addition he has per¬ 
mission] to initiate seekers of the aforementioned paths accord¬ 
ing to Prophetic practice. He is my successor. His hand is my 
hand. How excellent is he who follows him. God (J) said that 
"Those who pledge allegiance to you [Muhammad] pledge alle¬ 
giance to God; the hand of God is over their hand" [Q. 48:10]. 
May God bless the best of his creation, our lord Muhammad, and 
all his companions. End. 
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The Certificate of Unrestricted Permission Given to 
Muhammad 'Uthm^n 

Blessings be to God and the Prophet. It is not hidden from the 
Elect of humankind nor the commoners that my righteous 
brother, repository of inner and outer perfections, the Maulwl 
Muhammad 'LJthmdn Sflhib (may God grant him peace) entered 
the exalted path of the Naqshbandiyya Mujaddidiyya Ma‘sum- 
ivy a Mazhariyya from this poor nothing, Dost Muhammad, com¬ 
monly named "Hajjl" (may God forgive him for c wry thing), 1 
supervised him in the heart Ititffa and the progression of la\lfas 
in the world of archetypes, whereupon lights and secrets were 
revealed to him. He experienced strong attractions (jadhabtUi Iby 
God], manifest lights, total presence of God, and the pleasure of 
being overwhelmed I in the unity of GodJ which is the beginning 
of annihilation in God, the prerequisite of remaining in God. 

Then [ supervised him in the uaf$ and qAtab lalffa where he ex¬ 
perienced annihilation and vanishing |of self] of fatiA’ and de¬ 
scended from the source of effects. Then 1 supervised him in the 
contemplation of atuutiyya, I he circles of three intimacies (zrilfiwt-i 
siiglrnJ, kubrA, ’ulyA), and he achieved the necessary presences of 
the intimates of God fatp/ryti 1 ). the prophets, and the great angels. 
After this 1 supervised him in the three perfections and the seven 
realities, pure love, non-differentiation, and the cutting sword 
{see above, figure 7|. He achieved these stations by the favor of 
God. Whoever the great shaykhs (r) favor has good fortune and 
1 experiences! many |mystical I states which are suitable for each 
station in their completeness of detail. Then 1 took him through 
all the stages of the path again until I helped him complete the 
path one more time. May Gtnl reward him, 

Therefore he was my constant companion for seventeen years, 
[going] wherever i went, serving me in every way. May God Al¬ 
mighty bestow His treasures Upon him. He became distinguished 
among both my companions and my loved ones, 1 gave him un¬ 
restricted permission fijAmt nwtjatj} (to teach! the methods of the 
Naqshbandiyya Mujaddidiyya Ma'sOmiyya Mazhariyva and the 
Qadiriyya, Chishtiyya, Suhrawardivya, Kubrawiyya, Shattiriyya, 
Madiriyya, Qalandarivya, and other suit lineages. 

So he became one of the Mujaddidl successors (r) based upon 
the authority of my guidance. After I go to God, the Guide, I 
will have transferred all my belongings to him. All the seekers, 
travelers, and others who have entered my group are among the 
companions who must follow his orders and not go against him 
after 1 pass away. His hand is like my hand and his acceptance is 
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like my acceptance. How excellent is he who follows him and is 
patient with his orders. May God Almighty (may He be praised) 
make him one of the pious believers and make his soul Om/s J pure 
like [that of! Muhammad (5). 

Thus it is incumbent upon him 1 Muhammad 'UthmanJ to fol¬ 
low the honored path and teach it to my students seeking God 
Almighty the Most Holy, May he find lights from among them 
through the pure attention he gives them. I urge him to maintain 
continuous recollection and thought of God, contemplation, soli¬ 
tude, (removing] people's despair and Igivingl them hope in 
God. I He should in addition have! patience, contentment, satis¬ 
faction and trust in God, being satisfied in His judgment and 
being inclined toward God Almighty by means of the blessed 
shaykhs (x) to solve problems and difficulties. The condition of 
this permission is to act with integrity according to the Prophetic 
shari'a and the Prophetic (S) sunn a and to love the blessed 
shaykhs (rh 

May God make him a (truel worshiper, ascetic, a grateful per¬ 
son, lover, putting His trust in God. May He bless him through 
his life and guide his acts so that he is protected and victorious 
in whatever he docs. Amen. O Lord of the two worlds, honoring 
the lord of the messengers (S) (Muhammadj, sublime above the 
best of His creation, our lord Muhammad, may he and all his 
companions haw your mercy , O most Merciful One. May you put 
him in my care like my shaykh, my leader, exemplar, and protec¬ 
tor from error safeguarded me, the person who memorized the 
blessed Qur'an, Shah Ahmad Sa*Td §3hib (through whom God 
blessed me with his most holy secret), [May God] put his 1 Ahmad 
Sa'ld's] noble shaykh, the hundred and thirteenth renewer 
(mujaddid), the representative of the best human (S) [Muham- 
mad|, [with] the ten who go directly to paradise (R), Shah 
Abdullah, known as GhulAm At! Shah [d. 1240/1824] (may God 
sanctify his honorable secret) is in the front of the foremost, with¬ 
out any detect And w r ith that, God benefits and gives to whom 
He wishes. God is the Master of Sublime Grace. The twenty-sixth 
of Ramadan, 1284 [18681- End. 


The Certificate of Permission Given to Sadtq AH Shah 

{Praise to God, Muhammad, and his companions) To the masters 
of the shaykhs and the presences of the ulama (may their affairs 
be firmly and resplendentlv grounded in God) that in every place 
may God (be He praised) cause my guided son Sddiq All to reach 
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his goal. He came to me, to the most remote degree of men, to 
perform the practices fra/ftf) of those on the path to God and to 
perform the exercises in the origins of states. 

He encountered the connection of attraction [by God| and anni¬ 
hilation of self, so that he became blessed with Eboih] attraction 
and sjdtfC With the help of divine attractions |bv God I he tra¬ 
versed extensive stations of contingency, experiencing travel in 
the necessary stages from struggle to witnessing the divine es¬ 
sence and from [ordinary! travel to I living? like a bird. With my 
help he was conveyed to behold the lights of the realities land 
through this) changed by the qualities of God on the path of di¬ 
vinity and the extremity of materiality, being the object through 
which jCodj manifests, I realizing I the gnosis of God's oneness 
intellectually and experientially. Connected with the realities of 
annihilation and remaining, he went to God (sayr Ha'HfihK travel¬ 
ing in Got! (sayr fTtlAh), returning [to the world of creation] for 
God and by means of God isayr an Allah hillah) before returning 
[to live as an apparently ordinary person] in the created world 
fsoyr fi'l-ashyti 1 K 

When his attraction (by God| in suffik became advanced, he 
was trained as "those desired by God" (murfldan) and the attrac¬ 
tion of [divine! favor was endless. In focusing spiritual attention 
(tasamtf} he reached such a level to be qualified to train and per¬ 
fect seekers. The son (may he be honored) has permission to in¬ 
vite seekers of God and those traveling on the way of God to God 
(J). Seekers informed of his companionship, service, and agree¬ 
able advice consider him to be "red sulfur" (kibril ahn tar) [a wry 
rare and valuable person]- God knows [who will| bring forth my 
redemption from the perils and fruits of nearness at the end of 
time. It is bequeathed, for [you to! educate, counsel, and give con¬ 
dolence to seekers, worthy ones, and [those with] the fear of God 
Almighty' in Muhammad's midnight journey through the seven 
heavens fnt-iyni’), and to observe the correct conduct of the Path, 
You are my hope from the favor of god (may His gifts be continu¬ 
ous) who will, in the station of guidance, lake care of the person 
[needing assistance! until the next world, He |GodJ caused a 
world to become filled with divine energy. In veneration of the 
Prophet and God the most glorious Jlilessings on the Prophet, his 
family, and companions!. 

The Certificate of Permission Given to a PiCs Son, 

Fan dud din 

[ Praise to God, Muhammad, and his companions! In view of the 
proper way regarding those with understanding, may II] clarify' 
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the fruit of one who is close to God, the praised excellences of my 
son, Fariduddln, who God singled out when He created the 
world. He earned the hereditary connection (nisbat) of those who 
have arrived [at God's presencel, the proof of the perfection- 
bestowing ones, the presence of his great father, who is the soul 
(riih) of God spiritually and more arrived [in God's presencel 
than us with respect to auspiciousness and revelations. By means 
of this poor one he entered the exalted Naqshbandiyya- 
Mujaddidiyya path (may God Almighty sanctify its secrets) and 
benefited greatly. He learned the methods of continual recollec¬ 
tion, performing the required contemplations by the criterion [es¬ 
tablished in] the blessed verse, "We guide those who strive in Us 
to Our paths" [Q. 29:691. God Almighty only honors. 

By the grace of the doorkeeper he has acquired gifts in his 
heart, [including] attraction [by Godl, divine secrets, and ecstasy, 
[all of] which have changed his life. During the time of being 
attracted and being overwhelmed [by God] he witnessed the 
stages of suluk in light. He passed the paths of the heart and lad¬ 
der of the soul (ruh), arriving at the world of unveiling (kashf) and 
certainty. After traveling and flying through that to the angelic 
station and [then] the sphere of divine power in an eternally man¬ 
ifesting manner described in terms of God's attributes, he was 
honored by annihilation and remaining [in God]. Then he pro¬ 
ceeded to God (sayr ila'llfih), traveling in God (sayr fi’llftlt). When 
he went on the path of choice and clearly saw the ways of guid¬ 
ance and stations, he benefited from each experience. 

He has permission to teach students and receive those repent¬ 
ing sins. Those prepared on the Way are aware that he is qualified 
in the perfections described [here]. [Besides] being very talented 
in companionship (suhbat), he is a great elixir. People coming for 
repentance and initiation put a finger on his hand and are imme¬ 
diately attracted [by God]. Inside they experience endless lights 
[brought about by his] spiritual power. Heedless ones will have 
awareness and continual presence [with God]. You are my hope 
from the favor of God (may His name be honored). He gives His 
divine energy to the worthy among the commoners and the Elect. 
By the truth of the poles (al-aqtdb) and supports (al-awtud) [of reli¬ 
gion] ... 1282 [1865-61. 
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1537), 41,112 
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AbflT-Qasim al-Qushavrl (d. 465/ 

1072), 2,3,6,33,35,36 


285 





Religions Studies 


SUFI HEIRS OF THE PROPHET 

The Indian Naqshbandiyya and 
the Rise of the Mediating Sufi Shaykh 


“Arthur Buehler provides new insights into one of the major Sufi orders, the 
Naqshbandiyya, in this detailed study of Islamic religious practice in India, based 
on a rich documentation of meditation techniques and the master-disciple relation¬ 
ship. By illuminating the changing role of the Sufi master, Buehler shows how 
patterns of spiritual authority have adapted to the contemporary world. This hook 
makes an important contribution by showing how Sufism continues in new forms 

that are not mere replicas of a ‘classical* tradition.** _Carl W. Ernst, 

University of North Carolina at Chapel Hill 


“By examining the changing role of the sufi shaykh in one of India's most important 
sufi orders, this book opens a critical new window on modern South Asian Islam. 
Building a textual analysis of Naqshhandi practices, Buehler shows us how the rise 
of print and of new forms of organization transformed sufi devotionalism. By 
charting modern changes in the meaning of love for the shaykh, Buehler’s work 
points historians toward critical new questions about the relationship of sufisin to 
popular conceptions of Muslim community in India and to the coming of Pakistan.** 

—David (jilmartin, 
North Carolina State l Jniversity 


University of South Carolina Press 
Columbia, South Carolina 29208 

















































